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DN EN T 


The Divine gives itself---o hoe: PN give E 
without reserve and in all: “their parts’ to the Divine. 
For -them the calm; the light, the power, the bliss, 
the freedom, the widenes,-the heights of knowledge, 
‘the seas of Ananda.” - =- =- - Sri Aurobindo. 





EDITORIALS* 
‘“MOTHER’S COMMENTARY 


fo 


“What the oaks sees cal has experienced, that it 
knows, the rest As’ ERAS, prejudice and Spanon: 


ye Thoughts and Aphorisms” —SRi_ AUROBINDO 


heise comes to saying th=t all knowledge which is not a 
result of the soul’s knewledge or — is a know- 
ledge without any true value. 

But immediately the quescion arises, as in effect it has been 
put to me, “How can one kncw what the soul sees ?” 

Evidently, there is only ame solution, to become conscious 
of one’s soul, and this completes the aphorism: unless you are 
conscious of your soul, you cannot have the true knowledge. 


5 
* Based on thef{Mother’s Talks. 
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- Therefore, your first effort should be to find your soul within 
you, to unite with it and let it govern your life. 


Some ask, “how can one know that itis the soul ?” I have already 
answered this question mary times. -Persons who ask, by the 
very fect that they ask, prove that they are not conscious of their 
souls :for the very moment you are conscious of your soul and 
identify yourself with it, you: know it also and do not ask how 


to knew it. And that experience is not a thing to be simulated - 


or imagined, you cannot pretend to be in contact with your soul. 
It is a thing you cannot invent or imitate. When the soul governs 
the life, you know it. absolutely, you do not question it. 

Bat the utility of the. aphorism we have just read is in 


making you undetstand -that ‘all that you believe you know, all 


that you have learnt or that has come to you in the course of 
your ife through ` personal. observations, deductions, compari- 
sons is a very relative ‘knowledge on which you cannot base a 
systerc. of lasting and truly efficient life. 

How often have we not repeated that whatever comes from 
the mind is quite relative, that the mind, the more it is educated, 
the more it has followed. disciplines, is the more capable of 
proving that what-it- puts forward or ‘states is true. By reason- 
ing ome can prove: the truth of anything and everything, but that 
does rot mean’in any way that it is true. It remains as an opi- 
nion, a préjudice, a knowledge based upon appearance which is 
itself, more than doubtful. 

“  §> it seems there is only one way out: to seek one’s soul 
and te find it. It is there, it is not hiding purposely, it is not 
playinz with you in order to put you into difficulties. On the 
contrary, it makes a great effort so that you may find it, hear it ; 
only between. it: and your active consciousness there are two 
persors, the: vital and the mental, that have a habit of making 
a great noise. And as they make a great noise and the soul does 
not do so or does as little as possible, their noise prevents you 
from hearing its voice. 

Ir you wish to know what your soul knows, you should make 
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an inner effort; indeed, if you are attentive, you can, behind | 
this quite external noise of the mind and the vital discern some- 
thing very subtle, very quiet, very peaceful, which knows and tells 
what it knows. But the insistence of the others is so imperative 
and itself it is so quiet that you are easify mistaken ; you hear 
the one which makes the greatest noise and most often you do 
not perceive that it was the other one waich was right. That 
thing does not insist, does not force you ta hear, because it does _ 
not know violence. 

When you hesitate, when you ask what you have got to do 
in certain circumstances, there is desire, at once a mental and 
vital preference which insists and, with all the best reasons in 
the world, goes on arguing, and if you are not on your guard, 
if you do not possess a strong self-discipline, if you are not 
accustomed to self-control, “that. finishes by convincing you 
in the end that it was in the right, andas I just told you, it makes 
such a noise that you do not even hear the still small voice, the 
still small indication of the soul which seys, “Do not do it”. 

This “do not do it” comes often, ard you brush it aside 
as a thing having no force and you follow the destiny of your 
impulse. But if you. are truly sincere in your will to find the 
truth and to live it, then you have to learn how to discern it more 
and more, and even if it costs you some effort; -even if it brings 
you pain, you learn how to obey it. And even if you have obeyed 
only once, it becomes a powerful help, a considerable progress 
on your way to distinguishing what is the soul and what it is 
not and by this discrimination and the necessary a you are 
sure to reach the goal. 


But you must not be m a haste, you must not be impatient, 
you must be very persevering. For one thing you do correctly, 
you make mistakes ten times ; but when you make a mistake you 
should not give up and eae you must tell yourself that the 
Grace never abandons you and that it will be tetter the next time. 

Therefore, in conclusion, we shall say that to know things 
as they are, you must unite with your soul and in order to unite 
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with yeur soul you must will it with persistence 'and perseverance: 
Tre degree of concentration upon the goal can alone shorten 
the length of the way. 


X 


“My soul knows that it is immortal. But you take 
a dead body to pieces and cry triumphantly, “Where is 
your soul and where is your immortality ?” 


It has been very often. repeated, but apart from” some 

exceptions, very few have understood that it is only the similar 
that. can know the similar. If that were understood, much 
-ignorence would vanish. 

The soul alone knows the soul and, on each level of the 
soul, only the equivalent recognizes ‘the equivalent. Only the 
Divine can know the Divine. And it is because we carry the 
Divine in ourselves that we are able to see Him and recognize 
Him. But if we try to understand anything of the inner life by 
means of our senses and external processes, we are sure to end 
in a zotal failure and in‘ a-total blunder. 

"  '“herefore if you imagine that you can know the secrets of 
Natu-e while remaining in a purely physical consciousness, you 
are pholly mistaken. And this habit of demanding concrete 


“ “and material proofs before one accepts the reality of something 


is ona of the most evident results of ignorance. With that atti- 
tude the silliest person imazines that he can judge of the highest 
things and that he has disproved the deepest experiences. 

Certainly it is not by dissecting the body which is dead, 
because the soul has gone out of it, that you can find the soul. 
If the soul had not gone away, the body would not be dead. 
It is in order to point out the absurdity of this claim that Sri 
Auro>vindo wrote the aphorism. 

It is applicable to all judgments of the critical human mind 
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and to all scientific methods when they want to judge other 
than purely material things. 

The conclusion is always the same: the only true attitude 
is an attitude of humility, of silent respect before what one does 
not Know and that of an inner aspiration for coming out of one’s 
ignorance. This is one of th: things that most helps humanity 
to progress : to respect what it does not know, to recognize of 
its own accord, that it does not know and therefore it cannot 
judge. But always the contrary is done. You pronounce final 
judgments on things you do 20t know at all, you say with an 
authoritative air: “That is possible, this is impossible’, even 
when-you do not know what i: is all about. You take a superior 
air because you doubt things you never knew. 

People believe that to dcubt is a sign of OPSTOEN but 
really it is a sign of inferiorit7. 

Scepticism and doubt are two of the greatest obstacles to 
progress. They add presumpion to ignorance. 


NoLmi KANTA GUPTA 


LETTERS OF SRI AUROBINDO 


i does not mean that Maya is Brahman’s freedom, but 

“doctrine of Maya simply comes to this that Brahman is 
free from the circumstances through which he expresses bim- 
self”. This limited play is not He, for He is illimitable ; it is 
only a conditioned (partial) manifestation, but He is not bound 
by the conditions (circumstances) as the play is bound. The 
world is a figure of something of Himself which he has put forth 
into it. but He is more than that figure. The world is not un- 
real o7 illusory, but our -present seeing or consciousness of it 
is igncrance, and therefore the world as seen by us can be des- 
cribed as an illusion. So far the Maya idea is true. But if we see 
the werld as it really is, a partial and developing manifestation of 
Brahman, then it can no longer be described as an illusion, but 
rather as a Lila. He is still more than his Lila, but He is in it 
and it is in Him; it is not an illusion. 


16-10-1931 


* 
+ * 


© (Should not the War idea in the Gita be now interpreted as 
T aninaer war of the seeker of God against the inner enemies 
obstructing his path ?) 


Yes. 

Eut note that the Gita was not meant by the writer te be 
an allegory—you can say, if you like, that now we should dismiss 
the amcient war elementeby interpreting it as if it were an alle- 
gory. The Gita is Yoga, spiritual truth applied to external life 
and action—but it may be any action and’ not necessarily an 
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action resembling that of the Gta. The principle of the spiritual 
consciousness applied to action has to be Kept—the particular 
example used by the Gita may be treated as a thing belonging 
to a past world. 


* 
* 


The Asuras and Rakshasas etc. do not belong to the earth, 
but to supraphysical worlds; Sut they act upon the earth life 
and dispute the control of human life and character and action 
with the Gods. They are the Powers of Darkness . combating 
the Powers of Light. — 

. Sometimes they possess mən in order to act through them, 
sometimes they take birth in a human body. When their use 
in the play is over, they will either change or disappear or no 
longer seek to intervene in the ear pay: 


EA 
Shuddha Dharma Gita 


The whole thing (I mean the additions) is a sheer invention 
by someone who had a great- facility in writing Sanskrit verse 
not of the best quality—whether that person was himself under 


a delusion, I cannot say—but in any case the thing is without 
any value. | l 


* 
* * 


The cobra is a symbol of the Energy in Nature the’ up- ` 
raised hood and light indicate the illumination and victorious 
position of the emerged Energy. - 


* 
* % 


(The figure AUM surrounded ty light) - 
It is a symbol of the Purusha Consciousness. 


SRI AUROBINDO 


II 


SRI AUROBINDO LITERATURE (V) 
The Letters | 


QF all the writings of Sri Aurobindo the most important 
from the standpoint of sadhana, practice of yoga, are his 
Letters. His correspondence covers a large variety of subjects : 
Yoga, Philosophy, Literature, Art, Occultism, Astrology, Socio- 
logy, International affairs etc. etc. Aspirants for spiritual life, 
practitoners of his Yoga within the Ashram and outside, put their 
difficulties and doubts before him and sought for guidance and 
help. Experiences, visions, dreams were submitted for inter- 
pretation. Learned men and professional philosophers posed 
searching queries on fine points in the metaphysics of his gospel 
of the Life Divine. Disciples who found poetic inspiration 
welling up in them in the course of the Yoga sent up their efforts 
for his scrutiny. At times even mundane matters and opinions 
of:men in public life were placed. before him for comment. 
And so it went on. He used to deal. with most of the letters 


himsel=, meticulously, and for a considerable number of years. 


it took a good many hours daily? to deal with all this volume of 
correspondence. At its peak there were more than a hundred letters 
every, day. Many of his letters in reply were later compiled, 
-either in full or in extracts, under suitable titles and issued in 
book-fhrm from time to time.* Recently a comprehensive col- 


1 Vle Sri Aurobindo’s own remarks in this connection :. 

“The volume of correspondence is becoming enormous and it takes me all the night 
and a‘good part of the day—apart from the work done separately by the Mother who has 
also to work the greater part of the night in addition to her day’s work.” 7 

“I Lave to spend twelve hours.over the ordinary correspondence, numerous reports 
etc. I werk three hours in the afternoon and the whole night up to six in the morning over 
this.” (Sri Aurobindo on Himself sand the Mother, Pp. 399 & 266) 

2 TFe Riddle of this world, Lights on Yoga, Bases of Yoga, More Lights on Yoga, Elements 
of Yoga, Letters (First, Second, Third, and Fourth Series), Lafe-Literature- nee Correspon- 
dence wimi Sri Aurobindo (by Nirodbaran), I & II series. 
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SRI AUROBIN=O LITERATURE (V) 


fection of his letters dealing with Yoga has been brought out 


in the Sri Aurobindo Interneuional Centre of Education Series.1 
And it is with the letters on Yoga that we are concerned in our 
present series. 

Most of these letters wer= written to sadhaks of the Integral 
Yoga, in response to their queries and seekings for guidance. 
Developments and difficulties in the day-to-day course of the 
sadhana were placed before he Guru by the disciples and he 
wrote to them explaining, clarifying things, and what is more, 
he used such occasions to cor-municate his special help, through 
the medium of the written werd and otherwise, in order to meet 
the situation and speed up te progress. And these communi- 
cations were a source of insp-ration and helpful pointers on the 
Path to others as well. As E> himself says : 

“If I have given impor-ance to the correspondence, it is 
because it was an effective irstrument towards my central pur- 
pose—there are a large numter of sadhaks whom it has helped 
to awaken from lethargy and begin to tread the way of spiritual 
experience, others whom it =as carried from a small round of 
experience to a flood of realisations, some who have been abso- 
lutely hopeless for years who have undergone a conversion and 
entered from darkness into a= opening of light...for the majority 
of those who wrote there has been real progress. No doubt also 
it was not the correspondence in itself but the Force that was 
increasing in its pressure on he physical nature which was -able 
to do all-this, but a canalisati-n was needed, and this served the 
purpose.’”? 

It is not necessary to add that the letters were not answers 
to questions in the usual intell=ctual way but “answers from higher 
spiritual experience, from a deeper source of knowledge and not 

1 On Yoga, Vol. II, Tomes 1 & 2. 
This is, naturally, not yet exhaustives letters are stil being collected and edited. They 
are being published, as they get ready, ic same of the periodicals of the Ashram, viz. The 


Advent, Mother India, Annual Numbers 3f Sri Aurobindo Circle, Bombay. 
* Sri Aurobindo on Himself and on th= Mother; p. 258 
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lucubrations of the logical intellect trying to coordinate its igno- 
rance’.t In them we see Sri Aurobindo not in the role of the 
Prophet of the high Philosophy of the Life Divine, nor even as 


the High Priest ushering in a New Age by means of a Poorna ~ 


Yoga holding in itself all the essentials of the past spiritual effort 
of humanity and forging a new Dynamism, but as the Master 
with a supreme understanding of human nature with its countless 
foibles, with an endless compassion for its cry for help, ever 
ready to support, guide, and lead the seeker with an infinite 
patience along the steep path of Yoga. Nothing is too small, 
nothing too profane to claim his attention. His Yoga touches 
life at every point and no part of it could be outside his scope. 
In resu_t, we have in these Letters a most comprehensive body of 
practicel knowledge invaluable not only for those living an inner 
life of the spirit but equally a reliable guide for a better, 
harmorious and enlightened conduct of the general life. 


II 


Though it is true that each individual has his own life of 
spiritul growth and what is valid for one need not be so for another, 
yet there are certain fundamental truths which are common to 
all types of sadhana. And this is particularly true in the case of 
sadhaks of the same Yoga. Whatever the individual variations in 
the experience of the Yoga-process, the broad governing Truth 
is the same. It is with this background that we have to approach 
the Lerters of Sri Aurobindo for a helpful study of his Yoga. 


OBJECT OF INTEGRAL YOGA 


Te begin with, what is the object of the inisa Yoga 
developed by Sri Aurobindo ? 

The object is, first, to grow from the normal limited human 

conscicusness into a higher, wider Divine Consciousness. 


1 Srce Aurobindo on Himself and on the Mother, p. 261 
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Next, this Divine Consciousness with all that it contains,— 
the Peace, Light, Joy, Knowledge, is to be progressively brought 
into a direct functioning in our external nature in order to totally 
change that nature into its own higher illumined term, the Super- 
nature. . 
The purpose of this transformation is to manifest the Divine 
in our life. And of this manifestation our personal liberation is a 
part—only a part, though an indispensable one. This manifes- 
tation of the Divine in our life implies a realisation in and a sequent 
radiation of the Divine Consciousness not from the soul alone 
but equally from all the different parts of the being. What is 
aimed at is a complete union with the Divine on all the planes of 
one’s being. The mind, the life, the body, the soul, all must be 
equally filled with the Divine Presence and be effective centres 
for the outpouring of the Divine Power in the universe. ! 

Or, to put it differently, the Integral Yoga has three clear 
objects in view: 

First, the realisation of the. Divine within oneself—the 


_ individual realisation. 


Next, a felt seeing of the One Divine all around in the universe, 
the Divine which is identical with one’s own Self—the cosmic 
realisation. 

And third, an ascension into an order of the Reality which 
stands above both the individual and the universal manifestation, 
but basing them both—the realisation of the transcendent Divine. 

Each of these realisations must be attained and integrated 
within one’s being so as to be simultaneously active and the miracle 
of the triple manifestation of God! is repeated in every individual 


- frame: each man grows into his godhead. 


It may be asked what is the special feature and necessity of 
this Yoga. After all God is One and there are a thousand paths 
to reach Him. What does it matter which path you take ? What 
is important is that you reach Him by whatever path. ~~ 


Individual, Universal and Transcendent 
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DISTINCTION FROM OTHER PATHS 


Generally speaking the goal of all the paths of Yoga is Mukti, 
liberat.on. The world is a transient phenomenon, or an illusion; 
if it is not totally an illusion, it is definitely an inferior order of 
existerce.’ Limitation, incapacity and death are its badge. The 
one ain of the awakened man must be to get out of this round 
of pain and pleasure, life and death and effect a release into a 
blissfu: or an ineffable Beyond, call it Brahman, call it Nirvana. 
But in Sri Aurobindo’s Teaching the Universe is as real as the 
Divine of which it is a willed Emanation. It is not a falsity imposed 
upon the Truth of Brahman. Nor is it something inferior. It is a 
self-fo-mulation, as yet imperfect, of the manifesting Godhead. 
And the sole object of the Yoga of Sri Aurobindo is to complete 
this outflowering of the Divine Consciousness on earth. It aims 
at a fulfilment of the Divine Intention, first in the life of the 
indivicual and then in the life of the collectivity. It gives a meaning 
to the life on earth which is not a whit less significant—perhaps 
it is m>re—than life in the’ heavens in the scheme of Creation. 

A-ming as they do to reject life in this apparently transitory 
and unhappy world, the other yogas generally seek to realise the 
Self, tae Atman, behind or above the mind-led life of the body, 
and through it disappear into the Vast Impersonality of the Great 
Self o> into Nirvana, extinction. That is to say, the way is one 
of withdrawal from the line of manifestation of which this earth 
forms a crucial part. The Integral Yoga on the other hand, keeps 
to the evolutionary line of ascent in the Manifestation. The self 
within is to be realised; but that is only the first step. After at- 
taining to union with this self, one has to effect an enlargement 
of the consciousness to arrive at an identity with the larger Self, 
the Universal Atman and embrace the totality of Existence sup- 
ported by It. This is further followed by an ascension info the 
‘dynamics of the Divine Knowledge, Power, Bliss—an aspect 
which reveals itself to’ the seeker beyond the summits of the 


T Or, in conceptions like the Christian, life on earth is only a EEEE stage to an 
eternal existence elsewhere—heaven or hell—after death. 
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spiritualised mind, on the plenes of the Super-mind. And it is 
these verities of the Divine ExÈtence that justify human aspiration 
for perfection of life on earth. It is they that shall bring into overt 
expression the full Nature of zae Divine, hitherto at the back of 
manifestation, and confirm and complete the movement for the 
revelation of the Divine Truzh in human life. 

The aim is different; the direction is different. The process 
too is different in important ays of detail. For instance, in the 
other yogas one is not called. upon to subject one’s nature to a 
transmuting change. It is erough if the nature is silenced or 
modified enough to prevent .zs being a drag or a block to the 
inner progress of the soul go=ward. Even after the realisation is 
achieved, no special attention =s paid to the outer nature. It goes 
on in its mechanical round cacried on the impetus of past Karma 
and drops away at death learing the soul completely free. But 
not so in this yoga. Each part of the nature, submissive or re- 
calcitrant, has to change; it hes to leave its moorings in ignorance 
and allow itself to be recast mto its higher potential. The whole 
of the external nature, inclwding the physical body, must be 
made supple and pure enougt to hold and respond spontaneously 
to the Divine Consciousness housed in it. 

Again, in this yoga, ther2 is no suppression or stoppage of 
the flow of life energies Or tke legitimate activity of the senses. 
They continue to function m full but in an enlightened spirit 
imbued ‘with the growing L-zht, Power, Delight of the Divine 
Truth. Not asceticism but a radiant plenitude of life is thé Way. 
In the ways of the Vedanta to attain union with the Divine in - 


-the inner Purusha is enough: in those of the Tantra, what. is re- 


quired is an effective identi=cation with the Shakti, individual 
and cosmic, and that gives the release. But here both are com- 
bined. The Realisation in the consciousness of the Purusha has 
to spread to the Prakriti. TE> Purusha regains his mastery over 
Prakriti and both together Eft their haman embodiment to an 
altogether new altitude in th= scale of human Evolution. 


M. P. PANDIT 
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SURRENDER* 
I 


GPIRITUAL Adepts and Gnostics from time immemorial 

have always declared that the Supreme Divine who 
is Transcendent extends in and interpenetrates the Universe 
and incwells the individual created beings with His Peace, Power, 
‘Light, Beauty and Ananda. “For who could live or breathe if 
there were not this delight of existence as the ether in which we 
dwell ? From delight all these beings are. born, by Delight they 
exist acd grow, to Delight they return,” says the Taittiriya Upa- 
nishad.- “It is He that has gone abroad—That which is bright, 
bodiless, without scar of imperfection, without sinews, pure, 
unpierced by evil. The Seer, the Thinker, the One who becomes 
everywhere, the Self-existent has ordered objects perfectly accord- 
ing to their nature from years sempiternal,”’ says the Isha.* This 
triple world of mind, life and body rooted in Ignorance and In- 
conscience is apparelled in celestial light and ‘literally bathing 
in an atmosphere of all the divine things, constantly in their 
full intensity’ but is not awere of it. To heal the gulf between 
these two poles of existence—the Superconscient of the Upper 
Hemisphere and the Inconscient of the Lower Hemisphere— 
Love was born in this universe. In- the words of the Mother, 
“The manifestation of the love of the Divine in the world was 
the great holocaust, the supreme self-giving. The Perfect Con- 
sciousness accepted to be merged and absorbed into the uncon- 
sciousness of matter, so that consciousness might be awakened 
in the depths of its obscurity and little by little a Divine Power 
might rise in it and make the whole, of this manifested universe 


* Sri Aurobindo’s sonnet included in Last Poems 
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a highest: expression of the D-zine Conscisusness And the Divine 
Love. This was the supreme lve, to accept the loss of the perfect 
condition of supreme divinicy, its absalute consciousness, its 
infinite knowledge, to unite with unconsciousness, to dwell in 
the world with ignorance an= darkness. And yet none perhaps 
would cali it love; for it does rot clothe itself in a superficial senti- 
ment, it makes no demand in exchange for what it has done, no 
show of its sacrifice. The force of love ir the world is trying to 
find consciousnesses that are capable of receiving this divine move- 
ment in its purity and expressizg it. This race of all beings towards 
love, this irresistible push and seeking out in the world’s heart 
and in all hearts, is the impuke given by a Divine Love behind 
the human longing and seeking It touches millions of instruments, 
trying always, always failing: but this constant touch prepares 
these instruments and sudden=, one day there will awake in them 
the capacity of self-giving, the capacity of loving.”® Human 
beings are imprisoned in the shells of their Egos though floating 
indeed in the Ocean of the Divine Consciousness. But the waves 
of this Ocean toss these shelE and dash against them and in the 
process a refinement takes place in som=2 parts of these shells. 
The individual then gets a glimpse of the Infinite and starts 
on the road to conscious uni-n with it. He spiritualises one or 
other of the different parts >f his complex personality,—mind, 
heart or will—learns to live exclusively in this part by disso- 
ciating himself from the rest of his being and enjoys union with 
the Divine in that part or mmps and plunges into the Ocean 
with that part as a spring beard. Rare indeed is the man- who 
will not be contented with Gis partial union but would aspire 
for a complete union with thz Lord in all the parts of his being. 
Rarer still is the hero-warrior who is not satisfied with even this 
complete union in any plar= beyond tut yearns to become a 
vehicle for the divine work of transformetion of the triple world 
in the image of the Supramental. Sri Aurobindo’s sonnet on 
‘Surrender’ hymns this conmslete consecration aspiring for an 
integral union and integral —ransformation. 
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The’ poem begins with an invocation +0“the Lord and 
Master of Yoga, Yogeshwara, and voices the intense aspiration 
for a complete identity of conscicusness : 


O Thou of whom La am the ener 
~ O secret Spirit and Nature housed in me, 
Let all my mortal being now be blent 

In Thy still glory of divinity. 


In the state of complete consecration, the Sadhaka has reached 


a stage of very close intimacy with the Divine when he feels 


himsel? as the instrument of the Lord. for he is now in the 
supreme state of the Yoga of Devotion. As Sri Aurobindo 
apes 7 

Three are the words that sum up the first state of the Yoga 
of Devotion : faith, worship, obedience. ~- - - 

Taree are the words that sum up the second state of the 
Yoga of Devotion : adoration, delight, self-giving. 

Taree are the words that sum up- the supreme state of the 
Yoga of Devotion : love, ecstasy, meee . 


* A 


And again i in the Synthesis of Yoga, “He (The Lord) is the Master: “ ZO 


but in this way of approach all distance and separation, all awe 
and. fear and mere obedience disappear, because we become too 
-close end united with him for these things to endure and it is 
the lover of our being who takes it up and occupies and uses 
and does with it whatever he wills. Obedience is the sign of 
-the servant, but that is the lowest stage of this relation, dasya. 
Afterwards we do not obey, but move to his will as the string 
replies to the finger of the musician. To be the instrument is 
this higher stage of self-surrender and submission. But this 
is the living and loving instrument and it ends in the whole nature 


29 


ay 


7 


è 4 


Y. 


~> * 
= r oot e 
- 


* A Pa 
a n tes 
O LE- T 
i tak vn 


of our ‘being, becoming the s-ave of - God, rejoicing in his pos- 
mastery. With at passionate delight it does all he wills it to do 
Without questioning and beers all he would have it bear, 
because what it bears is the turden of the beloved. being.’ 
This nearness has naturally revealed the secret nature of 
the Lord who is at once the s2cret Spirit and Nature. He is at 
the same time Purushottama and Paraprakriti—‘One who is 
Two and becomes the Two who becomz2 the Many’. “This 
is the supreme Nature of the Divine which is the real source 
of cosmic existence and its funcamental creetive force and effective 
energy and of which the ether lower and norant nature is only 
a derivation and a dark shadow. In this highest dynamis 
Purusha and Prakriti are one. Prakriti there, is only the will 
and the executive power of the Purusha, his activity of being, 
—not a separate entity but himself in Power. It is the integral 
conscious-power of the supreme Being, Chit-Shakti, which is 
behind the self and cosmos. All this activity of forms, all this 
mental, sensuous, iftelligent striving of the lower nature is only 
a phenomenon, which could ncz be at all except for this spiritual 
force and this power of being: it comes from that and it exists 
in that and by that solely.”® Je is Krishna who is Kali; Shiva 
who.is Shakti and the sadhaka realises that in them lies his self- 
fulfilment.in soul and nature. All that his nature aspires for 


“Truth, Light, Power, Beaucy, Love and Delight—are there 


in all their plenitude but yet -n a state o7 absolute fusion with 
an imperturbable and unfathomxble Peace—‘still glory of divinity’. 
The drop is face to face with the Vast Ocear and does not foolishly 
resist it but quietly wishes for an immergence in it and finds its 
true self by giving itself con-letely : 

I have given my mind tc be dug Thr channel mind, 

I have offered up m will to be. Thy will : 
Let nothing of myself be left behind 
’ In our union mystic and unutterable. © 

The -self-giving is spontaneous indeed but the mind is such a 
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hard end deep region of resistances that the work of purification 
for the Divine Shakti is very much like. digging a channel. For 
“These are obstinate difficulties in our being born of its evolu- 
tionary constitution which militates against this assent. For 
some of these parts are still subject to the inconscience and 
subcoascience and to the lower automatism of habit or so-called 


law of the nature,—mechanizal habit of mind, habit of life, habit . 
of inszinct, habit of personality, habit of character, the ingrained . 


mental, vital, physical needs, impulses, desires of the natural 
man, the old functionings cf all kinds that are rooted there ‘so 


deep zhat it would seem as :-f we had to dig to abysmal founda- - 
tions in order to get them out: these parts refuse to give up | 
their response to the lower law founded in the Inconscient ; they 


continually send up to the conscious mind and life the old reac- 
tions end seek to reaffirm them there as the eternal rule of Nature. 
Other parts of the being are less obscure and mechanical and 
rootec in the inconscience, but all are imperfect and attached 
to their imperfection and have their own -bstinate reactions ; 


the vical part. is wedded to the law of self-affirmation and’ desire, 


the mänd is attached to its own formed movements, ‘and both 
are willingly -obedient to the inferior law of the ‘Ignorance. ve 
Only -he Divine Shakti and Her Grace can deal with the mind 
and will imprisoned in life and matter and shape them. for the 
union. But here is the assent of the conscious being .of* the 


Sadkaka -to the action of the higher power of its changé. ‘In: 


fact the assent is total and complete and there is absolute plasti- 
city, for the union sought Dr is integral and hence the devout 
supplication : 
Let nothing of myself be left behind 
In our union mystic and unutterable. 

+The union is essentially spiritual in its nature and therefore 
‘beyond the ken of thç established faculties of the human kind 
—senses, beart, imagination and mind. Human language fashioned 
to express the experiences of these established faculties in their 


areas and fields of experience can never utter these sublime 
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ecstasies. “It (Love-union) includes all kinds of mukti to- 
gether, nor are they in the end, as some would have it, merely 
successive to each other and <herefore mutually exclusive. We 
have the absolute union of “ne divine with the human spirit, 
sayujya ; in that reveals itself a content of all that depends here 
upon difference,—but there tk> difference is only a form of one- 
ness,—ananda too of nearness and contact and mutual presence, 
sdmipya, sGlokya, ananda of mutual reflection, the thing that 
we call likeness, sãdrśya, and ccher wonderful things too for which 
language has as yet no name. There is nothing which is beyond 
the reach of the God-lover oz denied to him ; for he is the fa- 
vourite of the divine Lover amd the self of the Beloved.’’® 

As we advance in the po=m from line to line the aspiration 
for union and identity increases in intensity and the deepest 
secrets of the Mighty Lover avd His Will in this world, the logic 


‘in the magic of his manifesmtion stand self-revealed and the 


future is already visualised ith extraordinary vividness. ` For 
the’ ‘Transcendent ‘has willed to transform this mind, life and 
body " with His- Supramental Shakti and establish a divine life 
in a divine ‘body: Love was. born only for this grand purpose 
and constnimnation. “With the Divine’s Love is the power of 
Transformation. It has this power because it is for the sake of 
Transformation that it has g-ven itself to the world and mani- 
fested everywhere. Not only into man but into all the atoms 
of Matter has it infused itsel in order to bring the world back 
to the original Truth. The moment you open to it, you receive 
also its power of Transformstion.’’® In fact, the very process 
and result of Transformation are the play of the Infinite on the 
finite, of the Divine on the uman in a ravishing émbrace. A 
divine life in the manifestation is the utmost fulfilment of Love. 
And‘so we have the declaratien in absolute certitude and a 
of union of the transformed state : 
My heart shall throb witt the world-beats of Thy love ; : 
My body become TE engine for earth-use ; 
~ In my nerves and veins Tay rapture’s streams shall move ; 
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My thoughts shall be hounds of Light for Thy power to loose. 
The heart feels the all-embracing cosmic Love of the Lord, 
the body becomes His happy tool, the vital-physical feels the 
divine Ananda and the mind becomes a playground for the intui- 
tivised thoughts and Lightning Truth-visions from above. In 
the untransformed state the mind was the parent of division 
and the lawyer of the vital with its subconscient moorings. Now 
it beccmes not only full of the truth-light but also a faithful 
instrument for the Supramental Ishwari Shakti to fight the ene- 
mies of the Light in their very dens and caves of Darkness. The 
thoughis are hounds to be unleashed and controlled by the Divine 
power. We are naturally reminded of the Vedic Hound of Heaven, 
Sarame, of whom Sri Aurobindo writes in The Secret of the 
Veda, “Sarama brings us to the truth, to the sun-vision which is 
the way to the bliss; these dogs bring the weal to man in this 
world >f suffering so that he shall have the vision of the’ Sun. 
Whether Sarama figures as the fair-footed goddess speeding on 
the pazh or the heavenly hound, mother of these, wide-ranging 
guardiens of the path, the idea is the same, a power of-the Truth 
that sezks and discovers, that finds by a divine-faculty. of insight 
the hidden Light and the denied Immortality.” 1°- But the best 
explanction of these lines is in Sri Aurobindo’s poem on 
Transformation : 
My breath runs in a subtle rhythmic stream ; 
-à It fills my members with a might divine : a 
I have drunk the Infinite like a giant’s wine. — 
Time is my drama or my pageant dream. 
Now are my illumined cells Joy’s flaming scheme 
And changed my thrilled and branching nerves to fine 
Channels of rapture opal and hyaline -` 
_: For the influx of the Unknown and the Supreme. 
I am no more a vassal of the flesh, . 
A slave to Nature and her leaden rule; 
I am caught no more in-the senses’ narrow mesh. 
My soul unhorizoned widens to measureless sight, 
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My body is. Goď’s happy living tool, 
- My spirit a vast sum of deathless light. 


But the greatest delight in tke relationship with the Beloved is 
to retain one’s separate indvidual centre after realising one’s 
identity with Him so that the- joy of union might be all the more 


` intense. The One has becor-e the Many for this very purpose 


of tasting the joy of mutual and collective union among the 
multitudinous centres and corms of the manifestation. For 
Vasudeva is the soul and form of all these becomings in the world 
and to meet Him in every farm and contact and worship Him 
in every soul and as the All-oul are the lofty consummation of 
love and the supreme ecstasy Jor the God-lover and God-knower. 
' “And what is the end ef the whole matter ? As if honey 
could taste itself and all its dsops together and all its drops could 
taste each other and each tue whole honeycomb as itself, so 
should the end be with God anc the soul of man and the universe.’ 
So the sonnet ends with the ardent prayer : 
Keep only my soul te adore eternally 
And meet Thee in esch form and soul of Thee. 
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EDUCATION 
VI 


PESTALOZzI4 


ESTALOZZI (1746-1821), a Swiss, was one of the’ most 
imfluential educationists of the modern times. He called 
the attention of the academic world to the value and right 
methocs of popular education. He advocated a simultaneous 
and hermonious development of the head, heart and hand of 
the ch-ld, so that the child may grow into a whole man. He 
believed, like Rousseau, from whom he imbibed much that is 
vital tc his system, that the powers and capacities of the child 
develop best in a free and natural way, and that the less inter- 
ference or imposition from outside the better. The child grows, 
like the plant, spontaneously, if the right atmosphere and the 
right conditions are judiciously provided. Education, according 
to Pestalozzi, is the bringing out of the innate powers and qualities 
of the child, for, “He is not a man whose inner powers are 
undeyeloped.”’ 

“The nature of the child must determine the details of his 
education.” Help should be given to a child only when it is 
in neec of it. “Let the child use his chalk or pencil freely, assisted 
or occasionally stimulated by his teacher, but do not force him 
into directions which do not appeal to him. He will finally 
become sensitive of the need for greater accuracy. At’ that 
_momert mechanical training may properly begin.” Undue 
interference may kill spontaneity. _ 


1 I am indebted to The Year Book of Education, 1957, and Percival Cole’s Fustory of 
Educatioral Thought for much of the matter incorporated here. 
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Pestalozzi’s system of education is based on an intelligent 
and patient training of sense-perception. Observation, ex- 
periment, and self-expression are an essential method of learning. 
Pestalozzi, like Plato, set great store by the power of music and 
the arts to cultivate the finer sensibilities of the child. He re- 
garded music to be a great means of moral and religious educa- 
tion. In his system, “workshop activities are not separated 
from, nor do they simply run parallel to, academic studies ; 
both are interwoven as integral parts of the regular class work 
and supplement each other.” 

‘The Pestalozzi Children’s village was founded in 1946 with 
the object of giving shelter and education to the poor war orphans 
of the different nationalities of the West. Switzerland, which 
has been spared the horrors of the world wars, was rightly deemed 
an ideal place for such a noble venture. Young children of 
different nationalities, speaking different languages, and sprung 
from different cultures, were provided with a place where they 
could forget the anguish of being destitute orphans, and live in 
peace and happiness, loved and cared for, and educated in such 
a way as to be able to live the life of a small international family, 
co-operating with their fellow-students of various nationalities 
in study, work and play. 

The Pestalozzi Village in Zurich has inspired similar vil- 
lages in other countries. The Pestalozzi Children’s Village in 
London, which has been doing excellent work, is “planning an 
international Village on the same lines”. The idea behirrl the 
Pestalozzi Village is to create “a genuine family life on an 
uncommonly broad basis,” and, by the co-existence of both the 
sexes, the fostering of the spirit of international friendship, and 
the development of a sense of joy in community life, establish 
order and harmony in an atmosphere of integrated education. 
and self-imposed discipline and responsibility. That the idea 
has a ready appeal in the war-torn world of today goes without | 
saying. Margot Hicklin, who has made a thorough study of 
the life of the Village, says: “...It is surprising how fortunate 
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the. Village has been in the choice of its co-workers. It is even 
more astonishing and at the same time inspiring to see to what 
extent the humblest as well the most important member of the 
staff feels identified with the work of the Village. Administrator 
or carpenter, teacher or postman, cook or artist: there is not 
one of them who does not pu? the good of the Community before 
his own interest many times a day without a moment’s hesitation.” 
A Finnish house-father of tte Village once remarked about his 
group: “The family life of our Finnish boys, in combination 
. with community life and good comradeship with children of 
other nations in the Village, has deepened the good traits in our 
national character. The children remain individuals but have 
acquired a new sense of belonging together.” 

So far as they go, these Pestalozzi Villages have“ proved 
successful. Students learn there to live and study and work 
together, forgetting the normal barriers of nationality, language 
and social status. But we cannot say that the cardinal ideas of 
Pestalozzi have come anywhere near realisation. In fact, they 


have not even been properly grasped. The very start, made ` 


under abnormal war conditicns, and with a growing batch of 
war orphans, imposed certain unavoidable restrictions, and 
precluded a proper pursuit of the Pestalozzi ideal. A happy 
and harmonious community life, international friendship, the 
problem of peace etc., which are more or less, social and conti- 
gent factors, thrown up by the war, went into the formation of 


the originating idea of the Swiss Village, and were somehow 


squared with the basic prindples of Pestalozzi’s system. The 

result was a clumsy compromise, though, from the outer and 
superficial standpoint, it has been quite gratifying. 

. The first principle of Pestalozzi’s system—that “‘he is not a 

man whose inner powers have not developed’—has not been 

understood by his disciples. The inner powers are not the surface 


moral capacities for friendship and fellowship, organisation and | 


team-work, and self-adaptation and tolerance, though, these 
are, no doubt, inestimable ir their proper place, and indispen- 
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sable to the building of the caild’s character. The inner powers 
which Pestalozzi had in view zre the spiritual powers, developing 


from the depths of our being But Pestalozzi himself, it musi be . 


admitted, had no very clear conception of what these powers 
actually are. He had only a faint intuitive perception of them. 

The second principle—t=at “the nature of the child must 
determine all the details of hs education’”—could not, quite un- 
derstandably, be worked out in the excited atmosphere of the 
post-war days. And, besides, neither modern pedagogy nor 
scientific psychology has any means at its disposal for the study ‘ 
of the innate nature of the child. The surface likes and dislikes, 
Capacities and incapacities of the child are no sure index to its 
real nature, its swabhava, whcch can be known only by a deeper 
intuitive ‘insight, not yet accessible to the fumbling empiricism 
of modern psychology. 

The third principle—tha- moral education consists in “sub- 
ordinating the demands of our intellectual and practical capacities 
to the higher demands of marality and religion’”—has been re- 
duced to an observance of Christian rites and customs with an 
emphasis on. “truly Christian nutlook and behaviour.” Evidently, 
the Pestalozzi Village is not to =lame for it; for, it is difficult for the 
modern mind in the West to conceive of religion otherwise than 
as a set of rites and rituals, aad a particular type of outlook and 
behaviour. 

The high, creative princtples of Pestalozzi’s system of edu- 


“cation were thus diluted anc distorted in the modificati6ns it 


underwent at the hands of t-s disciples and others. What was 
ancillary and subsidiary was rade to take the first place, and the 
main things were lost in the wilderness of practical details. This 
is a besetting tragedy of all tlealistic endeavours in the West— 
the settled preference and av-dity for immediate material results 
stultify the spontaneous realisation of the ideal. It is a tyranny 
ef Matter over the mind and soul of fnan. The concrete and 
the contingent are suffered tc dictate terms to the essential and 
the fundamental. The technicue strangles the spirit, the machine 
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sterilises the creative genius of man. 

As Percival R. Cole rightly observes : “The system of Pesta- 
lozzi suffered from the unintelligent and mechanical applications 
of others, and from its own inconsistencies and imperfections.” 
Pestalozzi could not, indeed, render the message of his visions 
and inspirations into coherent and consistent intellectual terms. 
He left his system rather vague end imperfect. He lacked a steady 
spiritual vision, which alone could have given his system psy- 
chological depth and organic unity. But whatever that may be, 


+ it cannot be denied that! he exerted a great influence. on the 


elementary education of the West. 
KINDERGARTEN EDUCATION 


Friedrich Froebel, born in Germany in 1782, can be said 
to be the father of the kindergarten system. After studying forestry, 
accountancy and architecture, he took up appointment as a teacher 
in a Pestalozzian school at Frankfurt. He observed the work 
of Pastalozzi at close quarters, and was much impressed by it. 
He founded the Universal German Educational Institute in 1817, 
and a school in 1837; but the name Kindergarten, which came 
to him as a revelation, was adopted only in 1840. Among his 
books, mention may be made of Education of Man, and Auto- 
biographical Letter to the Duke of Meiningen. So far as Froebel’s 
views on education are concerned, it can be said that-they re- 
preseht perhaps the best and most comprehensive ideal ever 
conceived in the West in the modern times. But the very depth 
and sweep of his ideal have stood-in the way of its being popular, 
in the same way as the depth and sweep of Whitehead’s philo- 
sophy have rendered it unintelligible to the narrow, analytical 
mind of modern man, Froebel is dismissed as being too idealistic, 
too utopian, to be taken seriously in the matter of practical edu- 
cation. But something òf his practical method was acclaimed as 
a great discovery, and has inaugurated a new era in the oe of 
education. 
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I shall first give a concise account of the fundamental philo- 
sophy and metaphysic of Froebel’s system of education, so that 
the reader may get an idea of :ts bedrock principles. The Indian 
reader will be particularly struck by the resemblance they bear 
to the philosophy of India. 

Froebel believed that Spirit is the sole, all-embracing Reality, 
and that there is one indivisible substance in God, man and Nature. 
There is a triple unity in existence: unity of substance, since al 
that is is Spirit; unity of origin, since everything is derived from 
the divine Mind; and unity of purpose, since there is a teleology - 
or progressive purpose in creation, and everything “strives towards 
a divinely-ordained perfection.” The universe is not an aggregate 
or conglomeration, but a living and developing organism, ani- 
mated and guided by the breath of Spirit. Not only living beings 
and things, but even what is regarded as inanimate nature, Froebel 
believed, is instinct with Spirit, and is an integral part of the 
universal organism. Life is. not a mechanical process, but a 
development or evolution accozding to the Laws of Spirit. 

The child, according to Froebel, is not a mere biological 
entity, but houses within it a spark of Spirit, which it is its destiny 
to develop “until it transforms and elevates the whole range of 
human nature.” The child must be led with prescient love and 
care to discover and realise the divine spark, and co-operate with 
the divine Will in it. The wozld “will not come to an end until 
man has- achieved human perfection.” It is man’s paramount 
duty to discover the real meaning of his life, and live it. ° 

It is evident that Froeb2l was essentially spiritual in his 
faith and outlook, and that his system-of education was a natural 
outcome of his faith. He believed in the eternal and infinite Reality, 
and the unity and purposiveness of Its untversal existence. There 
is a Will behind everything that happens in the world, and what 
is considered as chance or accident is nothing but a veiled decree 
of Providence. And union with this Will is the secret of a meaning- 
ful development and perfection in life. The education of the 
child must be grounded in and inspired by this spiritual faith 
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,and knowledge, and no outer facts and factors of life must be 
allowed to deflect it from the right course. 

The main pineaples of education derived from this spiritual 
outlook are: 

1) The teacher must set about his work, fully conscious of 
the fact that he is entrustec with the development of a living 
spark of the Divine, and no: with that of a mere biological or 
intellectual being. 2) The instincts of the child are the first ma- 
terial the teacher has to wors upon. 3) The innate nature of the 


” =+ child must be given full freedem to develop along its own.line of 


evolution, care being taken only to guard it against external attacks 
and pitfalls. 4) There should be an intimate relationship between 
the child and nature. “‘Child-en should be led to Nature as to the 
house of God.” Nature, approached with wonder and adoring 
love, and studied in all its unified diversity, conducts the soul of 
the child to the Source and Sustenance of all things. It helps to 
generate harmony in the nature of the child. 5) The mind of the 
child is not a blank sheet or < clean slate. It has its own impulses, 
its own reachings out towards knowledge—it is self-active. It 
has its own individuality, and is likely to resent and defy all at- 
tempts on the part of the teacher to mould it after his cherished 
patterns. The child is born with certain powers and possibilities, 
which are its spiritual endowment and have to be developed with 
loving care and vigilance. Its mind must be directed along the 
lines of its natural inclinations, and not burdened with the super- 
cargo of other’s ideas. Development, not instruction, was the 
watchword of Froebel’s system of education. 

Froebel’s views on play are original, and deserve careful 
study by all modern educationists. But, I am afraid, they are 
not likely to find favour with those who do not share his spiritual 
outlook. It is small wonder that they have not been adopted in 
their original form in the kindergarten system, which developed 
after his death. — 

Froebel defines play as *‘a self-active representation of the 
inner life from inner necessity and impulse.” “Play,” he says, 
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“is the purest, most spiritue. activity of man at this stage;: 
and at the same time typical of human life as a whole.” 
“Throughout the realm of chidhood, play is the main spring of 
moral strength.” The percepticn behind this penetrating definition 
is that all life, all universal mcvement, is nothing but the play of 
the creative Spirit. Play has ro end outside itself—it is its own 
delight, its own reward. Play and work are the same expression 
of the creative energy. There is no difference between them. 
Work should be done, not witk any ulterior motive, but simply as _ 


a form:of play, as a spontane-us outflow of the creative energy. =“ 
_It issonly when work is done ir this way, in the spirit of play, that 


it becomes really creative—it >ecomes a form of art. For, the 
secret of artistic creation is aksence of ego and self-interest. Art 
is the prism of the beauty and bliss of God.The play of the child 
partakes something of the mmtiveless spontaneity of the divine 
Artist. Work is degraded into drudgery when it is drained of the 
spirit of play. Each child must be taught to work as it plays; to 
work as the universal Spirit works, with the inexhaustible joy 
and delight of play. This will be a very salutary training for the 
future life of the child. Life will not appear as a struggle or an 
ordeal, a stale duty or a boring monotony, but as a field for the 
joyous, and spontaneous expr=ssion of the creative energies of 
developing manhood. The secet of success in work lies in the 
freedom of the worker from ul attachment, and all craving for 


_ personal reward or recognition. He should work, because he must; 


because his energies need a natural outlet; because life is nothing 
but self-expression. He should work even as he breathes. But 
to be able to work thus, in tze glad abandon of play, with the 
spontaneous joy and freedom and drive of the elemental forces; 
he must have integrated his whole being, and attuned it to the 
harmonious rhythms of the -niversal existence. To foster this 
spirit of work through the pla~ of the child, and infuse it into its 
whole nature is to prepare its. life for a natural flowering. A life 
of unimpeded spontaneity is a divine life. This conception of play 
is, to my mind, Froebel’s gree-est contribution to education; and — 
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if it is realised in the life of the students, it will go a long way in 
eradicating the evils of selfish competition and scramble for power 
with which modern life all over the world is so sorely afflicted. 

Froebel was uncompromising in his insistence on 
freedom for the evolving soul of the child. The soul cannot 
develop on its own lines, if it is made a victim of the tyranny of 
the vapid conventions of society, the cramping influence of the 
environment, undue interferences from parental authority, and 
the uncanny hold of the religious creed of the family. Indeed, so 
very uncompromising was Froebel on the point of freedom that 
for some years the Prussian government suppressed kindergarten, 
scenting in it an unprecedented danger to its security. But by 
freedom Froebel did not mean licence, or absence of restrictions. 
Freedom is the delightful outcome of the rules and restrictions 
one imposes on oneself—it is a radiant blossom of self-discipline. 

The individuality of the child, Froebel insisted, must be 
encouraged at any cost; for, paradoxical though it may sound, it 
‘is only through an unfettered growth of the individual that the 
unity of society and race can be best assured. 

In Froebel’s view, character depends on the “realisation of 
the oneness of all things with God”. Character develops and 
reaches perfection in the child’s free contact with others, in its 
selfless interchange with the ife around it. 

In Froebel there was a happy marriage between classicism 


and romanticism. He insisted on the order, harmony, peace, 


poise, and universality of outlook of classicism as much as on the 
freshness, originality, sponteneity, love of nature, and richness 
of emotions of romanticism. His kindergarten was meant to 
combine these two complementary strains of human nature, and 
evolve a harmonious perfection in the child. 

‘The child is to be regarded, not so much as a product of the 


past or a mirror of the present, but as the hope and herald of the” 


future—the divine spark it carries within it is the real creator 
and architect of what is to be. If the educator -misses this truth 


. of the child’s budding personality, he misses altogether the mean- T 
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ing and purpose of its life, and zan only mislead it, and nip or per- 
vert its possibilities. He alome can be the right educator who 
perceives the divine spark in zhe child and helps it to grow into 
a flame, and fulfil itself according to the plan and purpose of God. 

-Froebel’s philosophy ani method of education were met 
with cold incredulity. His vision and inspiration were too high 
to be appreciated by the neterialistic mind of the West. His 
kindergarten system was almost universally adopted, but with 
the light and fire of its soul extinguished. A deep and far-sighted 
philosophy of education wzs again wrecked on the rocks of” 
materialistic scepticism and myopic pragmtism. 


THE KINDERGARTEN SCHOOL . 


Cornelius Boeke’s Kindzrgarten School, known as Work- 
plaats Kindergameenschap, <eserves a mention here, because 
a high idealism, a far-seeing —aith, a noble courage of conviction, 
experience, and personal sacrīce have gone into its ‘creation and 
organisation. Cornelius (Kees Boeke and his wife, after a labour 
of decades,- have built up a system which, but for the not 
unusual damage done by Stare interference, would have achieved 
something solid and endurins in the educational field. 

Boeke’s school is co-educetional, and open to students of all 
classes and countries. It prowdes a balanced education in which 
both the mind and the bod® receive concurrent and adequate 
training. Those who are inteBectually more evolved than the rest 
of the students have also to do manual work like digging and 
planting, or sweeping and cleaning the rooms, and learn to dance, 
sing and paint. The school =s run practically by the students 
themselves, and even small chi dren are given a chance to think over 
its management and lend a xelping hand. The teachers are ex- 


“ pected to act as benevolent watchers and counsellors rather than 


as leaders and task-masters. For, freedom, according to Boeke, 
is the most important principle in the education of ‘children. 
“I tried”, says he, “not to meddle with children, not to prevent - 
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the growing forces from exparding, seeking rather to liberate 
them end help them to develop. In doing so I found that I 
was acing like a catalyser, taking no part in the process myself 
but enabling it to take place by just being there. So I dis- 
coverec. that there was something deeper than words, even 
deeper than actions, a sense in which just being and watching 
were tie fundamental things in lfe.” 

Lixe Froebel, Boeke also believed that in every man -there 
is a spirit, a real self, which should be the real focus and object 
of attention. Its free and unhindered blossoming is the sole 
end of education. What is essential is a batch of educators or 
teachers who must lead a life “steeped in an ever-renewed contact 
with the Divine, and constantly nourished by quiet contemplation.” 
One cannot help recalling in this connection the ancient ideal 
of education in India. It is, indeed, tragic that such high, creative 
ideals are greeted with cynical indifference in the West, and given 
the go-by. without a moment’s serious thought. 

Among the methods outlined by Boeke, the following are 
most important : 

.. I) A spontaneous interest should be evoked in the child 
for the subjects it learns, and there must be no impositions, and 
no rewards and punishments to induce interest. 

2) There should be no separation of the sexes, and no divi- 
sion of education into primarv, secondary and further grades. 

2) Education should be creative, and each child must be 
encouraged to feel that the school is an extension-of its home, 
and thet it is its own responsibility to run it and promote its 
interests with the help of its teachers. Every child should be 
conside-ed a worker, and every adult a helper. Barring a few 
minor points, on which, reserve my judgement, Boeke’s philo- 
sophy end method of education are excellent, and could have 
gone faz in reclaiming modern education. But they were ruth- 
lessly mangled by the officious interference of the benevolent 
State, whose financial help the Kindergarten School could not 
long do without in the circumstances of its expanding economy. 
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Abandonment of individual methods of ren competitive 
examinations, cramming of leésons, -curtailment of freedom etc. 
were the inevitable outcome-of the State subsidy. A great hope 
was thus -snuffed out with the same callous alacrity with which 
the uncomprehending State machinery always makes a- Eai 
of many a bright-ideal and creative method. 


THE Nason METHOD 


Dr. Maria Montessori’s contribution to pedagogy is im- 
mense and subtly pervasive. With her knowledge of science - 
and medicine she combined a keen psychological insight and a 
great capacity for research anc experiment. Stripping her mind 
of its preferences and predilections, she approached the subject 
of education in the true spirit: of an explorer. “I did not start 
with one idea, for example, freedom ; I- started with no ideas.” 


She watched small children for long stretches: of time, and ob- 


served their spontaneous actiors and reactions ; and her searching 
gaze pierced through their surface behaviour into the subcon- -` 
scious and the unconscious, in which she discovered the hidden 
springs: of human evolution, the creative élan, or the horme of 
the psychologists. She studied the spontaneous manifestations. 
of childhood, and allowed herself to be guided by them. “The 
things the children used constantly we retained ; the things they 
ignored, we eliminated.” Though influenced by Rousseau, 
Pestalozzi and Froebel, Monzessori was wedded to no school 


' of. educational thought, ‘but struck out her own path, and built 


her own system on the basis of her faith in certain spiritual values. 
“Whilst the hidden potentialities of Nature have been explored 
and exploited to their very utmost”, she says, “‘the abyss of man’s 
subcchscious has not yet been scanned. Man, as a spiritual 
being, has been left to the mercy of outer circumstances and is 
on the way to becoming a destroyer of his own constructions, ie 


1 The Formation of Man by Montessori 
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She advocates a universal revolution in human thought and 
ways of living, which will make man “raise his values and become 
master, instead of the victim, of the environment he has himself 
created.’"*. She felt the imperative need of a complete recon- a 
struction of education, and was well aware that “reconstruction 
Tequires the elaboration of a ‘science of the human spirit ”’. 

She believed that there is “an inner energy which of its nature 
tends to manifest itself”, but is stifled by the prejudices of society, 
and crippled by the hostility of the environment. 

Environment is a very important factor in the Montessori 

system of education. It must be adapted to the developing life- 

of the child. . “The first enviranment is the world, and the other 
environments, ‘such as the “amily and the school, must corres- 

pond to and satisfy those creative impulses which tend to realise 
- human perfection following the guide of the cosmic laws.” 

The scientifically designed method of Montessori provides, 

along with environment and work, some apparatus, by means 
of which the inner teacher in the child can guide the child’s 
growth and development thrcugh its experiences. .““Much of, _ 
‘Montessori’s so-called formal apparatus is merely a set of con- 
crete ‘models’ of.. . abstract ideas, and the existence of these models 
-~makes it easier for the child to do his abstracting at an earlier 
age and so to enter into language and use it correctly, at an earlier ` - 
> age. Not only do these things. educate the senses; they have 

‘an even greater effect in clarifying the mind,” So, the ‘mate- 
rialised abstraction’—Dr. Montessori’s own phrase—is -another . 
of her major contributions tc educational theory.”? Montes- 
sori was rewarded with marvellous results by. the application 
of her triple method of environment, work and apparatus. The 
easy and natural way in which small children learnt to read and- 
write in an incredibly short time—Montessori describes it as an 
‘explosion into writing.—astounded many a veteran educationist 


1 The Formation of Man by Montessari 
£? The Year Book of Education, 1957 
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who came to test her method.. One may not see eye to eye with. 
Montessori in her ardent advocacy of teaching reading and. 
writing, and even grammar to very ‘small children ; but the fact 

of her getting astonishing resalts should stimulate further re-. 
search into.the subject. What most encouraged her to’proceed 
on the lines she had chalked out was the subconscious and the 
unconscious of the child, which, according to her, have a‘wonder- ~ 
ful capacity for absorption, assimilation and direction. In her 
system, the work of the teacher consists in aiding the absorbent 
mind of the child in imbibing: what is conducive to its growth 
from the influences which stream in “upon it from the world 
in which it is born and bred 2p, and to which it has to adapt 


- itself. 


According to Montessori- there are different periods in 
the growth of the child, and, t-erefore, there should be different 
ways of teaching, appropriate t= the specific demands and neces- 
sities of those periods. There camnot be a set method of treatment 
for all stages of the growth of tne child’! : 

Montessori considers the <irst six years of the child’s life 
as the most important. “Ol-ervation proves,” she writes in 
her book, Education for a New World, “that small children are 
endowed with special psychic >owers, and points to new ways 
of drawing them out—literally educating—by co-operating with 
nature.” At one with Froébel and differing from Herder, Montes- 
sori does not consider’ the imparting of knowledge as the prin-: 
cipal aim of education. The aim is, rather, to release the latent 
potentialities of the child, who is, in fact, the architect of man, 
and the mouldér of society. Montessori speaks with fervid elo- 
quence of “the riches that lie buried in the psychic world of the 
child—a treasure which has nexer been exploited, more precious _ 
than gold, the very soul of max.” “Observation of the first two 
years of life has thrown new light on the lays of psychic construc- 


2 One is here reminded of Whitehead’e rhythm of education and enumeration of three 
stages of mental growth : a E R a ae a 
generalisation. . 
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tion, showing them in childhood completely different from the 
. psychology of the adult. -So, here begins the new path, wherein 
- it will not .be the professor who teaches the child, but the child 
who teaches the professor.” 


According to Montessori, education is not what the teacher - 


imparts to the student, but what the student himself acquires 
by his experiences on the’environment. The work of the teacher 
~ is to provide a series of motives of cultural activity, “spread over 
a specially prepared environment”, and let the child develop 
‘through sits own experiences. “Human teachers can only help 
the great work that is being done, as servants help the ‘master. 
Doing so, they will be witnesses to the unfolding of the human 
soul and to the rising of the New Man? who will not be the victim 
of events, but will have the clarity of vision to direct and shape 
the future of human society.’ 

But for this kind of teaching or guidance, there must be 
specially trained teachers, and sd Montessori trained some teachers 
under her personal care. ‘The training of the teachers is the 
first. problem in education. Nothing but failure and frustration 
can be the result of those systems in which untrained and 
incompetent teachers are lefi to bungle with the education 
of children in the most formative period of their life. 

Like Froebel, Montessori insists on the perfect freedom of 
the child, and considers discipline and obedience to be the na- 
tural fruit of freedom in a given environment, in which the 


creative impulses of the child find an uninterrupted fulfilment. 


Montessori reminds us af Rousseau and Nietzsche when 
‘she says : “Nature, wise Nature, must be the basis on which a 
Supra~Nature,* still more perfect, can be constructed. It is cer- 
tain that progress must surpass Nature and adopt different forms 


1 Education for a New World by Mcntessori 

2 Cf. “Education is the manifestation of the perfection already in man”—Vivekananda. 

3 Education for a New World by Montessori 

4 It is this Supernature that is the ultimate goal of the integral education, propounded 
by the Mother and Sri Aurobindo. 
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—it may not, however, procee= by trampling upon Nanie: »1 

Montessori’s vision may mt be a8 wide and deeply spiritual 
as Foebel’s, but it was intense md penetrating. Her psychological 
approach to education, her erphasis on -he exploration of the ` 
subconscious and the unconscizus of the child, and her scientific 
method of providing for the. unimpeded direction of the inner | 
guide in the child, are a sold contribution. She has brought 
into focus certain fundamental principles of education, the in- 
calculable potentialities of the child, and the right way of bringing 
them out and leading them to zealisation—an achievement, which 
is, indeed, a landmark in the kistory of Western pedagogy. 

But her system fell a victim to the same tragic fate as had 
overtaken those of Pestalozzi and Froebel. The frigid apathy of 
the conservative public, the -nwillingness of the educationists > 
to be routed out of the snug complacency of the beaten track, - 
and the strong seduction of materialistic science and technology. 
barred the way of this ray of the new Light trying to pierce into 
‘the gloom of the present. 

RISHARECHAND 


1 The Formation of Man by Mont-3sori 


SRI AUROBINDO’S ‘SAVITRI 
THE EXORDIUM 


“f seeds in the black earth can turn into such beautiful roses, 
what might not the heart of man become in its long journey towards 
the stars” ? | 

G.K.CHESTERTON 


“RI Aurobindo’s chosen aim in life was to show earth-bound 
< ortals the path that leads to the Life Divine. To 
illustrate this passage to the Earthly Paradise, he wrote his epic 
poem Savitri, a masterpiece of sustained philosophical motivation 
and ‘steeped in mysticism and Yoga Sadhana. The well-known 
story cf the young wife, Savitri, who saved her husband from an’ 
untimely death, thus scoring a victory over the seeming 
inexorability of Fate, is here swathed in the robes of 
` Vedan-ic metaphysics and given a poetic reincarnation. Savitri 
thus evokes, not only the heroic girl-wife of immemorial legend, 
but also our Universal Mother who bears with infinite patience 
and immaculate strength the trials and tribulations of mortality 
and succeeds in the end in vouchsafing ae to the children 
of the earth. 
Tais ambrosial story is wafolded to the sahridaya through 
a succession of images and symbols. Sri Aurobindo’s poem opens, ~ 
as a literary epic usually does, cn the crucial day that is to witness 
the central act of the epic. The past is mapped out in a sudden 
flash-tack, the future will be summed up later. The present is 
what matters, and the,poem is concerned with it. 
Sevitri, the, princess of Madra and darling daughter of King 
Aswapathy, has married the exiled King Dumatsena’s dear son, 
- Satyavan. She is living in the forest with her husband. and his 
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- elders, sharing uncomplaining-y their austere life. Between Savitri 
and Satyavan a true marriage of minds has been effected. Satyavan 
iS blissfully happy; Savitri toe, but her joy is marred by the un- 
easiness which has been caus2d by her knowing the approaching 

end—the fate of ‘Satyavan—as warned by the celestial bard; 
Narad. Thus the young wife perforce leads a twofold existence, | 
outwardly serving her elders =nd preserving an angelic calm, but 
inwardly dreading the Day znd its ominous consequences; and. 
the Day has now arrived. | 

The poem starts. goal x Night is fleeing and Dawn 18 
approaching. : 
It was the hoii befoze the Gods awake.! 
` It is an arresting opening, insinct with immeasurable significance. 
This first canto evokes the ‘symbol dawn’ and dwells on its varied 
filiations with life and the sviral of Consciousness. The whole 
canto is so charged with mystic symbolism that, in a manner of 
speaking, it is dense and not =asily penetrable. Such poetry makes. 
its impact on us by sudden sluminations rather than by the dull 
steady light of a logical sequence of ideas. A vision is presented 
to us, and it slowly grows «nd expands its orbit. First there is . 
the Night: it is pitch-dark, for generally the hour immediately ` 
preceding Dawn is the darzest of the hours of darkness. Yet 
through this dense night. peep the rays of twilight. Presently 
Dawn envelops the world im a maze of hazy light, and darkness 
withdraws quiveringly, like the demoness Lankini leaving her 
guardianship of Lanka’s gate with the approach of the Sun-like 
resplendent Hanuman. The process is simultaneous—light com- 
ing and darkness retreating and vanishing. And Dawn heralds 
the Day, even as Aruna heralds Surya. 

«This sublime picture < Dawn is verily fissa with the 
symbolism of growth in Ccasciousness : that is, Woman incon- . 
scient waking up from'her stoor and becoming slowly transformed 
into the superconscient Goddess. Sri Aurobindo’s aim in retelling 


1 Savitri, p. I. (The page-referencs are throughout to the standard edition of Savitri 
in Sri Aurobindo International Univere-y Centre Collection, published in 1954.) 
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the familiar story. of Savitri is to show how the mind that at first 
partakes of the inconscience of the lowest depths or rungs of life, 
passes through successive stages of evolution, and at last attains 
the highest, the Superconscient. In the first canto itself Sri 
Aurobindo hints at these vistas of higher consciousness, leading man 
from the lowest to the topmost rung of the evolutionary ladder. 
The key symbol i is Dawn. It is hE ees by Night wich is 

both. silent and grim — 


Almost one felt, gagis impenetrable, 
In the sombre symbol of her eyeless muse 
The abysm of the unbodied Infinite.t 


There is a shower of diction evoking the deep, impenetrable, 
lethargic, sombre, incomprehensible night. Inconscient matter 
lies inert, like a coiled pythoness of a woman. 


Its formless stupor without mind or life.’ 


- But in this seemingly ‘fathomless zero’ Jay ‘nevertheless the germs 
of immortal life. The banian tree waxes immense through cen- 
turies in its majestic grandeur. But where lay its beginning ? In 
the tiny. seed planted in the womb of the nascent earth ! Thus, 
for the life that ultirnately attains the Superconscient, the germ 
still is the inert, unformed, inconscient matter.? This germ stirs 
to induce the birth of life. The stir is very slight, gentle and almost 
imperteptible; it is a “naineless movement, an unthought idea.” 
' This movement is personified in a “long lone line of hesitating 
, hue” that heralds the coming Dawn; bringing in her wake the 
Promise of the Supramental Age, 7 


Dawn built her aura of magnificent hues.4 


1: Savitri p. 3. 
. *bidp. 4 € 
- 3 Cf Robert Bridges: 


And since we observe in all existence four stages—-Atomic, organic, sensuous, and . 


_self-conscient—and must conceive these in gradation, it was no flaw in Leibnitz to endow 
his DAA TONS with Mind. (The Testament of Beauty, Bk, I, If. 427-30.) 
t ibid p. 6. 
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Earth’s children have risen, and they Spring to their daily. 
tasks. Savitri too has risen. Ent although she is in it, she is. not 
of it. When people around he- are immersed in their daily tasks, 
‘she goes about with her heert rendered numb by the coming 


ordeal. Her face is calm, anc outwardly she is merely the stern ~ é 


daughter: of. Duty. But — - : 


A dark foreknowledg= anil her 
roni all of whom ste was the star and stay;t 


In this young maiden, humanity places its hope for a and to 
- accomplish this divine task ef saving humanity, i 


Unhelped she must foresee and dread and dare.? 


For Savitri knows that this Dawn is the long awaited morn that 
‘ushers in “the day when Setyavan must die.” 

So much for the coming of light and the gathering of con- 
sciousness out of night and umformed matter. In this first canto 
Sri Aurobindo uses a carefuly balanced structure of symbols to 
demonstrate the emergence =f knowledge from the amorphous 
matter of ignorance. Three women are introduced in this con- 
nection. The swarthy woman, Night; the efflorescent damsel, 
Dawn; and, mediating between them, Savitri, who is human as 
well as divine. 

Night is like Lankini, tbe demon-deity of Ravana’s Lanka. 
It is next to impossible to detect life in any form or cultivate 
consciousness of any kind in t=is unintelligible chaos. This woman 
clad in funereal robes is the denial of all hopes—or so it seems 
at first. The idea of supramental bliss is incongruous, in the 
contéxt of this impenetrable veil of unfeeling, unintelligible 
matter. Where, then, is the hope for man—Earth’s child— 
who yearns for the Life Divae, when what he faces is this 


1 Savitri, p. II. z 
2 ibid., D. Il. 
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+ Shadow spinning through a soulless void! ? . 


But this dark mud nevertheless contains the sapling for tomorrow’s 
fresh white lotus. 


Presently Earth’s child sees the gay dawn AR ET and 


most welcome is her approach. It is the goddess Usha who sym- 


bolizes the Superconscient. Man naturally wants to cast away © 


the badges of temporal limitatinn that he has been wearing till 
now, and gather the life eternal that Usha symbolises. She comes 
bringing with her the ‘God-touch” that promises Fulfilment 
. and intreprets | s 


. -a recondite beauty and bliss 
In colour’s hieroglyphs of mystic sense, 
It wrote the lines of a significant myth 
Telling of a greatness cf spiritual dawns,” 


Goddess Usha has come; the lotus has sprouted in the 


muddy pond; a sweet odour pervades the earth; early birds are © 


chirping; the far East is presently glowing russet-hued; the wind is 


_- fresh and free. Thus the coming of Usha is very auspicious indeed 


‘for the mortal who aspires for immortality. 

But all is not right with the world which wants to nah God 
in His Heaven, as it knows not the way. How will the ordinary 
mortal reach the dizzy heights of the soul’s high mountains ? 
How will the sapling inside the mire blow forth a divine lotus ? 
_ Man is either depressed and rendered hopeless by the gaping 
mass of inconscient matter that is symbolized through the woman 
Night, or he is astonished and left helpless by the dazzle of the 
Superconscient symbolized by the goddess Usha. Is there no 
way for the ordinary mortal to cut through the coils of uncivilised 
demonaic dominations jmposed by formless matter and embrace 


1 Savitri, P. 4. 
3 ibid., p. 6. 
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the Life Divine of civilised arzelic Bitin ee ? There is,- e 


says Sri Aurobindo, and paints in apt poetic hues the sufferings 
and successes of our Primor¢:al Mother represented in the light- 
stepping slender-waisted darsel Savitri. 

In the second canto, entitled ‘The Issue’, we see Savitri 
very near to the Mighty Issae between Death ignominious and 
Life Eternal. Only a few Fours, and the issue will be joined 
-between Yama and Savitri. This is the crucial moment in her 
life. To draw back and leavz Fate to its devastating work is out 
of question. For, it is she = whom the Universal Mother has 
descended to save humanity fom the blight of terrestrial bondage. ` 
To Savitri only one way is possible; that is, to go forward, to’ 
struggle, to dare Destiny, waatever the final outcome be. Sages 
have pronounced that Fate-i= inexorable; thus failure seems to be 
more likely than victory. Yet Savitri must issue forth, and not. 
turn back the step planted forward. So Savitri, called by the 
peremptory summons of Duty and filled with bottomless com- `. 
passion, stands on the threshold of the field of Fate, ready for the 
struggle. A short while from: now, Death will claim Truth from 
Love; and it is no easy task tc defeat Death and grasp Immortality. 
But Savitri does not give way to despair. Unperturbed, like a 
block of wood, she strengraens herself and Her Self with in- 


drawn yogic concentration and secures through her sadhana e 


the necessary strength from the Divine. 

With the Mighty Doom just round the corner, Savisri fall 
into reverie, when the near past marches through her memory 
as- a. crystallized documentary. Dawn has come to the world; 
Savitri has risen and is follewing her daily round of duties as a 
housewife. While she is at these routine exertions, 


°  -Awhile, withdrawn in secret fields of thought, 
Her mind moved ir a many-imaged past? 
1 “thistanthi chaioa Savitri hashtcEhuteva lakshyate: And Savitri, who was fasting 
looked (unperturbed) like a block of woad.” (From ‘Savitri Upakhyana’ in the Vana Parvan 


of the Mahabharata.) 
3 Savitri, p. 14. 
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Savitri’s heart aches to think that such a threatened end 
should have been designed’to such a happy life as hers has been. 
Her memories have not dimmed with the passage of time; on 
the other hand, in their complete wholeness they lie “mapped to 
her sun-clear recording view.” She glances at her treasure-trove 
of memorable experiences where RE can be found as 
fresh as a morning flower— 


From the bright country of her childhood’s days 
And the blue mountains of her soaring youth 

And the paradise groves and peacock wings of Love 
To joy clutched under the silent shadow of doom 
In a last turn where heaven raced with hell.t 


- 


In these five lines are succinctly reviewed the variegated 
turns of her whole life upto the present. The birth of Savitri, 
the child-princess, the blushing maiden young; the meeting of 
Satyavan and the birth of Love; the warning of Narad and the 
foreknowledge of relentless fate; marriage and the bitter-sweet 
year that followed it, and now the threatening Doom—every- 
thing has been condensed into an incandescent lyrical passage. 
Savitri’s soul is choked as it were at the very thought of possible 
failure, which must mean Nothingness for ever. An intense 
emotional fever grips her heart and she determines to go on with 
the Struggle. She must win and save Truth; only then can the 
Supramental Age be ushered in by means of the union of Love 
and Truth. Man must ascend the peak of. the ~Superconscient, 
and as Fr. D’Arcy says, “without struggle...the ascent of Man 
is almost impossible”.* So this giant Hurdle is sprawled across 
the way leading ignorant mortal man to the gnostic immortal 
Divine. And Savitri has come to remove the obstacle whatever 
the hazard. 

- Savitri is here eved to us, in this intrinsically dramatic 


1 Savitri, p. I4- 
* The Pain of this World and the Providence of God by M. C. D’Arcy (1935) 
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situation, as being poised oz the peak of perilous uncertainty. 
` After twelve months of blissful married life she fronts the ad- 
vancing Fate, a Fatė which i= itself also foreshadows the coming 
of a spiritual Dawn. Her mad is first torn between dark fore- 
bodings and radiant hopes. The clouds are gathering and look 
dully malicious.: Will they send forth a lightning of divine hue 
_ or will they, after all, envelop the whole world in a thick blanket 

of Darkness ? Seized by the uncertainty of the Future, a deep 
’ oblivion falls upon her minc, obscuring: it in dense dark -night. 
Curiously enough this high- actually forebodes good. For it 
is the dark dark hour before dawn, it is the poison preceding 
nectar.’ And so too the spiritual aspirant must needs ex- 
perience “the dark night of -he soul” before participating in the 
“bliss of Brahman” (Brahmananda) : 


An absolute supernetural darkness falls 
On man sometimes when he draws near to God :? ’ 


It is Savitri’s turn: now— 
That hour had fallen row on Savitri.? 


= The sweet, the agonised “rem=2mbrance of things past” is ended : 
Savitri is now on the threskold of the future. She is drawing 
. near her eternal home, but she know not whither lies the path. 
As for the present, it is a complete void. Neither of the past 
nor of the future, it is in ths present she must face her Task— 


On the bare peak wheze Self is alone with Nought.‘ 


_ Here she must wrap. absit ker the armour of her yogic strength 
and. 


* The Puranic story is that when t-e devas (Gods) and the asuras (Demons) churned 
the ocean of milk, poison came first and then came’ nectar. 

2 Savitri, p. 15. 

3 ibid. p. I5. 

‘ ibid, p. I6 ’ \ 
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o, ..plead her case upon extinction’s verge, 
In the world’s death-cave uphold life’s helpless claim 
And vindicate her right to be and love.” 


The Supreme Moment has drawn: very near; the twelve 
‘months of passionate joy have fled by like l 


A mailed battalion marching to its doom,? 
and, 
The last long days went by with heavy tramp, 


The cast and sound of these lines suggest the relentlessnes 
of Time’s march, which seems to have a bulldozer heaviness and 
irresistibility. It is as though the sergeant Time has given orders 
for a forward march, and the days march without flinching’ or 
haste, regardless of the hour that conceals within its womb the 
poison of immitigable Death; or, is it rather going to be the 
Nectar of Eternal Life ? 

The days have gone by too s2on ; alas ! evanescent is earthly 
joy and beauty. Now that fate has begun its chase, Savitri has 
_ withdrawn into herself. About her silence reigns ; but silence, 
when witnessed in her presence, is mystically eloquent. And 
she stands here like a jewel of purest ray serene. The seeming 
- pity of it ; O the pity that such Sorrow must weigh upon so beauti- 
ful end delicate a woman. Holy, fair, majestic and, above all, 
womanly— | 


All in her pointed to a nobler kind.‘ 3 


# 


1 Savitri, p. 16. 
. 3 ibid., p. I6. 

3 ibid., p. I6. 

4 ibid., p. IB. 


50 


“wy 


’ SRI AUROBINDO’S “SAVITRI? 


} 


Hers was 


A body like a parable oz dawn. ~ 
-That seemed a niche for veiled divinity. 


Every. act of hers—walking, smiling, talking, working—was - 
invested with the liquid’ purity of Heaven-born Grace. 

For this mortal woman has immortality within her; the - 
human child’ is made of superhuman dimensions. She is of 
the earth, but not earthy ; ;. She is of heaven, but is no featureless 
divinity. Rather is she 


Near to earth’s wideness, iritimate with heaven, 
Exalted and swift her young large-visioned spirit 
Voyaging through worlds of splendour and of calm 
Overflew the ways of Thought to unborn things.? 


` 


It is in such a girl that the World-creatrix, the World-saviour, 
is personified. Possessed oľ immense capabilities, Savitri is 


_ An ocean of untrembling virgin fire.’ 


Although she is born human to save humanity, yet is she div ne 
in her origins. The ray of div-nity unfailingly issues forth through 
the framework of the mortal being. To this Divine Mother who. 
walks the earth in a mortal garb is given the challenge to meet 
and master; the issue thus resented to her is— 


Whether to bear with Ignorance and Death 
Or hew the ways of Immortality, 
- To win or lose the godke game for man,* 


. But, then, she is not born to yield the field to eae and | 


Death. 


1 Savitri., p. 18. . . 

2 ibid., p. I8. l - 

® ibid., D. I9. - 

t ibid, p. 21. i . 
(continued next page) ` 
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To lead, to deliver was her glorious part. 


Hers is the task to unclasp tke net that binds this “immense 
material world’’ which is really a gaol, and thus release humanity . 
to the freedom of a tremendous spiritual heaven. To break 
mankind’s fetters, “Her single will opposed the Cosmic rule.” - 
Savitri is determined to face the issue and strive her uttermost 
to “stay the wheels of Doom.” She is confident in her power, 
| although the issue’s result is as yet uncertain. But success is 
not impossible to achieve. A clicking of the switch can set 
ablaze a building hung with innumerable bulbs. The first deci- 
sive push, the primal force, is what is needed. Once that is 
accomplished, the force will make instantaneous contacts and 
brighten a whole city, thus dispelling darkness and enveloping 
life with light, So also with this Major Issue. 


A prayer, a master act, a king idea 

Can link man’s strength to a transcendent Force....... 
One mighty deed can change the course of things ; 

A lonely thought becomes omnipotent.? 


Man is mortal no doubt; made of flesh and blood, he has 
nothing permanent about him; nor anything of superior merit ' 
in him—except his soul. Tne soul is deathless, is permanent. . 
It is actually a spark spilt from the Starry Heavens of the Divine 
Realnfs: This the soul is the godhead that lodges behind the 
apparent brute machine. But it lies inert until it is stirred to 
life and sovereignty. ‘The cobra raises its hood only when it is 

Cf. Hamlet 

To be, or not to be-—that is the question; o 
Whether ’tis `nobler in the mini to suffer 
The slings and AITOWS of ottrageous fortune, 
Or to take arms against a sea of troubles, 
- And by opposing end them ? 


1 Savitri, p. 21. ` 
3 ibid., p. 24. 
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provoked ; to glimpse the bzauty and majestic grandeur of a 
King Cobra, we have first to arouse it.1 So also with the human ` 
soul. When it is prompted by a spiritual struggle it rises from 
the nescient unconscious state and draws itself to its full stature 
of Divinity. Faced with the mighty crisis of the challenge of 
Death claiming Satyavan (hereby smothering Truth itself) 
Savitri is called to action, and 


The great World-Mother now in her arose.2 


` Armed with iene s—stained by oe and — on 
by the call of Duty, Savitri lze . 


A flaming warrior from the eternal peaks 
Empowered to force the door denied and closed 
Smote from Death’s visage its dumb absolute 

And burst the bounds œ consciousness and Time.? 


Such is the grand begin-ing of Sri Aurobindo’s epic. The 
Dawn of the fated day has errived, but the spiritual dawn for 
mankind is yet to come. Meanwhile our compassionate Mother 
has chosen to struggle with tze Enemy. Fortifying herself with 
the nectarean past and the gains of her yoga, she is now ready 
‘to face Death and win back Truth, and rear in our midst a new 
heaven and a new earth. 


PREMA NANDAKUMAR 


1 fwalati calitendhanognirviprakruhah phanagah phayäñkurute präyab swam mahimdnam 
ksobat pratt padyate hi janah 
The fire blazes when the fuel is stirr=]; the serpent, when piova. expands its hood; 
for a man generally regains his proper greatness, under some provocation.” (Matali in 
Kalidasa’s Shakuntalam) 
2 Savitri, p.25. 
3 ibida p. 25. 
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CHAPTER XXIII 
~ MAN AND THE EVOLUTION 


N evolution of consciousness in Matter until the form: can 
reveal the indwelling spirit is the central motive of the 
terrestrial existence. At first a veiled Inconscience hides the 
universal Consciousness-force which works within it, and the 
force of creation itself appears inconscient. But consciousness is 
slowly delivered, at first in unconscious forms of Matter, and 
then in the guise of living Matter. At first a rudimentary menta- 
lity, half subconscious, reaches intelligence in Man, the thinking 
and reasoning animal, who. yet carries within him the downward 
pull ‘of the original Inertia and Nescience.- Mentality struggles 
towards knowledge but is hampered by the Ignorance. Yet 
mental man is impelled to struggle towards divine manhood. 
This is the passage from Ignorance to Knowledge. 

This terrestrial evolutionary working has a double process. 
There is the physical evolution with birth as its machinery ; 
and there is at the same time an invisible process of soul evo- 
lution with rebirth into ascending grades of consciousness. The 
first only means d cosmic evolution; it is the evolution of the 
individual that demands rebirth. Each life becomes a step in 
a greater progression of consciousness manifest in Matter. 

But the evolution is still in the Ignorance and man’s mind 
only half-evolved. He challenges the theory of evolution, and 
doubts ‘whether man has the capacity to develop into a higher 
evolutionary being; or whether indeed the evolution can go 
any further and can bring forth a supramental being in this 
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ignorant earthly Nature. But taere is another argument regarding ` 
the workings of Spirits that we have to consider. 

Even though creation is a manifestation of the Timeless 
Eternal in seven grades of Ccnsciousness, with rebirth as part 
of the terrestrial order, yet a sziritual evolution of the individual 
being is not inevitable. If each thing has the spiritual presence 
within it, there is no need of change or progress. The number- 
less variation is but an expresson of Infinite Being. If there is 
creation it is for the delight of creation, and there is no need of 
an evolutionary movement directed towards ultimate perfection. 

We see further that the principles of creation are permanent 
and unchanging. Each type remains and does not become other 
than itself; it seems to be limited and fixed by its own nature. 
If Matter, Life and Mind heve been manifested, it does not 
follow that -Supermind must necessarily be manifested. For 
Supermind belongs to the higher status of the Divine knowledge, 
and Mind to the world of Ignmance. Man is the summit of this 
ignorant creation and has reached the utmost consciousness: he 
is capable of. Mind cannot go outside its own cycle so that there 
can be no real upward ascent into the Beyond. If the soul is to 
go, beyond it must pass out Œ this cosmic existence, to some 
higher plane of being. 

Even the scientific verification of evolution may not be a 
permanent truth, as scientific facts are themselves changing. 
Heredity on which Science bi-tds its concept of life evolution 
is also a power for Keeping tne species unchanged. There is 
nothing to show that a type can go beyond,—as ape-kind into 
man, for example. There is nc proof that Matter developed into 
Life, and Life-energy into Micd-energy ; neither that vegetable 
developed into animal, nor iranimate matter into living orga- 
nism. “If at all the. conditions ef life can be shown to appear out 
of matter it may be by a rare coincidence. 

How then did all these gradations come into akten? 
It might be that they were. manifested by the Consciousness- 
_ Force in Matter, building its own significant forms and types, 
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Matter is composed of infini-esimals charged with an immense 
energy. These associate and form groups which compose sensible 
objects. Life also begins with infinitesimal forms, building 
up from units of cell, seed and gene into living organisms. A 
profuse variation of types is produced, but no evidence of evo- 
lution. Forces of heredity, physical forces, and even invisible 
life and psychological forces have all operated in developing 
types. : 
l Man, the most complex -iving being, is one of these types. 
He is the highest in the earthly creation, but like the others he 
has his limits within which be can extend and develop. To 
exceed himself would be a contradiction of his self-law. He has 
to seek through mind the mastery of his environment ; it would 
‘be impractical to look beyord. If a supramental being is to 
appear it must be an independent manifestation, the creation of 
a new pattern. But'as yet there is no sign of this. 

It seems then that a néw type cannot develop out of present 
humanity. There must.be some race or make of human being 
that has the essential elements of the superman in it which Nature 
may accomplish by detaching £ few in humanity to become the 
foundation of this new pattern. 

If there was indeed the evolution of man out of the animal 
then the animal kingdom must have sunk back into quiescence 
as soon as man appeared. We do not see, however, this stress 
in humanity. Man does not show any radical signs of progress 
—except in his knowledge of the physical world. At the most 
it may be a widening circuler progress, but man today is not 
wiser than the ancient seers and thinkers, or more spiritual, 
or more superior in arts and crafts. There seems to be no way 
out of his present half-knowledge or i breaking the mental 
circle. 

- Rebirth is a potential means of a tiie evolution, but 
in view of the ancient theori2s it is not certain that this is its 
significance. The old explana-ion of Karma and return for good 
or evil done, offers no suggestion of a progressive evolution, | 


56 


3 


THE LIFE DIVINE (AN OUTLINE) 


Man seems to be the last stage of the evolution, and he has been _ 
given the power to reject the earth and embodied life, and seek 
some heaven or Nirvana. Escape seems to pe the only way out 
of the cycle. 

But this view is not complete or conclusive. There are 
however two cogent objections to a pre-determined evolution 
from inconscience to superconscence. First a-scientific reasoning 
that assumes all to be the wosk of an inconscient Energy that 
acts automatically and can have no purpose, and secondly a meta- 
physical reasoning that the Infinite and universal has everything 
in it and cannot add to itself, and so there can be no idea of 
emergent purpose. | 

If there is a secret Consziousness behind the inconscient 
Energy then the scientific objection cannot hold. For we might 
say that the urge to develop consciousness out of apparent In- 
conscience is the expression o” the will of a secret Conscious 
Being. The element: of purpcse is here translated into terms 
of self-effective Will-Power of Truth of Being which would be 
the fundamental fact of the erolution. 

For the metaphysical objection, it seems that the’ Absolute 
can have no purpose in manifestation except for the delight of 
unfolding. A universal totality; may not have anything to gain 
but the material world is not <n integral totality ; it may admit 
powers that are yet involved within matter, as well as descent 
of powers from the higher gradations. A manifestation of the 
greater powers in the material world may then be the final pur- 
pose. This teleology only proposes the realisation of the totality 
in the part. All is no doubt th= divine Play but it is a play with 
an object to accomplish. Together with Ananda there is Truth 
and a force or Will to express that. 

A theory of spiritual evolucion must be valid apart from the 
scientific theory, which is orly concerned with the outward ~ 
process. Its account may have-to be changed in the light of new 
discoveries. This evolution stows that there is a progressively 
complex organisation of matter, life and consciousness in living 
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matter. The facts of this hypothesis appear indisputable. There 
is the fact of a successive creation; first Matter, then Life in 
Matter, then Mind in living Matter culminating in the human 
evolution. The order seems to be that the less developed 
' precede the more-developed and prepare for them. 

In ancient Indian thought there is also the idea that the 
animal preceded man in time succession. In the Puranas it is 
stated that the tamasic animal creation was the first in time; 
where tamasic represented the dull and sluggish’ consciousness. 
The more developed human consciousness has a greater force 
of kinetic mind-energy. The Tantra also speaks of the fallen 
soul passing through innumerable births in plant and animal 
forms to the human level before it can be ready for salvation. 
Here ascent culminates in the development of the conscious 
being who is capable of the spiritual motive and issue out of 
mentality, life and physicality. 

What then is man’s origin and status in this evolution ? 
Either there was a sudden appearance of a human body and 
consciousness, or else there was an evolution of humanity out 
of animal being. The latter theory offers no difficulty, since 
changes in type could be brought about by the conscious Energy 
in Nature, when the necessary conditions for change from animal 
to human were ready. The new type could thus develop, with 
its human intelligence, the subtler powers of reason, reflection, 
observation, and invention. The animal already possessed some 
rudimentary faculties which man could enlarge and develop on 
a higher mental level. The chief change was the power of the 
human mind to work upon itself and things, to create, know and 
speculate. Such reversal is characteristic in the radical transi- 
tions of Nature. Just as the life-force imposed its operations on 
Matter, and the life-mind emerged in the life-force, so the emer- 
gence of humanity could come by the application of the same 
principle. 

This theory is easy to accept, but the emergence of the 
human out of the concealed Consciousness of the involution is 
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more difficult to accept, unless there is a material form already 
existent for this emergence tc come into effect. If, on the other 
hand, there had been a desc2nt from a mind plane above, the 
difficulty would be the appearance of a human body, unless it 
was an act of a supraphysical Force and creator. Yet we see 
that the action though secrez must have been superimposed on 
an already realised physical =asis and acting by an extension of 
some established process of Mature. It is more likely that some 
existing body open to a supraphysical influx was transformed ; 
or there may have been a pee-existent body sufficiently evolved 
for the reception of the meztal influx. It is quite conceivable 
that both an evolution from below and a descent from above 
co-operated in the appearance of humanity. This would mean 
a process of evolution with tne higher plane intervening to assist 
the new principle. 

It is admissable that cace each type of consciousness is 
established in the body it will be faithful to the law of its own 
nature. We see that the impulse towards self-exceeding is part 
of the law of the human tybe, so that although man has acted 
within the circle of his nature and given the appearance of lack 
of progress, yet there has >een an increasing development of 
Knowledge and possibility ix man’s achievements in all spheres 
of his endeavour. In spite 3f temporary descents the progress 
has been carried to the point when he is ready for the reversal of 
consciousness. If the next sep is the supramental being, this is- 
apparent in the stress of spirituality and the appearanceeof the 
spiritual man. ` 

It may be suggested that only a few evolved human beings 
will form the new type and -he rest will sink back from spiritual 
` aspiration, which is no longer necessary for Nature’s purpose. 
Bute it is reasonable to supp=se that the human gradation is ne- 
cessary in order that the escent of the soul by reincarnation 
through the evolutionary dezrees may continue. Although the 
whole human race would ncz rise in a block to the supramental 
level, the capacity in human mentality’ would press towards a 
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higher plane of consciousness. The change of consciousness 
will be the initial factor, the physical modification will be a 
` consequence. The transmutation will remain possible to the 
human while the psychic being is potent and the nature is ready. 
The spiritual aspiration in man springs from his awareness of 
imperfection and limitation; and although the human mental 
status will always be there but it will be a step towards the 
supramental status. 

The appearance of human mind and body was a crucial 
step in the evolution. Until then evolution had been effected 
subconsciously or subliminally by the automatic operation of 
Nature. Only in man the being has become aware of himself, 
and Mind has the will to develop and grow in knowledge. Man 
realises that there is a higher status of consciousness than his 
own ; he has become conscious of a soul, and discovered the self 
and spirit. In man’s aspiration is the sign of Nature’s will for 
the emergence of a greater status. 

In previous stages Nature’s first care was to change the 
physical organisation. But in man a reversal is possible. Through: 
the transmutation of his consciousness and not through a new 
bodily organism can the evolution be first effected. The changed 
consciousness itself will then operate whatever change is needed 
for the body. Man shows already the capacity to aid Nature 
in creating new types of plants and animals; so he can aid 
Nature consciously in his. own spiritual and physical evolution. 

Ewen from the surface evolution of consciousness in the 
physical birth we can arrive at these conclusions. There is also 
to take into account rebirth, the progress of the soul by ascent 
from lower to higher types. In this progression the psychic 
entity has been obscured by his life, mind and body and 
unable to manifest fully. But in man the psychic can develop 
more rapidly, and can eventually become the master of its instru- 
mentation in Nature. Its emergence will mean the demand for 
a more spiritual existence. This can be effected by a change 
of consciousness from a foundation in Ignorance to a founda- 
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tion in Knowledge, which means a supramental instrumentation 
in Nature. | 

We cannot say that because this is a world of ignorance, 
such a transformation can only take place on a plane above the 
earth, or by merging of the soul in the Absolute, only if Ignorance 
is the sole meaning of the world-manifestation would this be 
valid. But Ignorance is only a portion of the World-Nature; it is not 
the original power. In its lower origin it is suppressed Consciousness 
labouring to recover itself. In the universal mind there are ranges 
above our mentality which are instruments of the cosmic truth- 
cognition ; and to these the mental being can rise’; for he already. 
receives from them. The highest of these is directly open to 
Supermind. It seems inevitable that these higher powers of 
Existence should manifest here in Mind. 

- The inner drive of the spirit urges man towards the next 
step of manifestation. Although the spiritual urge has turned 
away from life, this is only one side of its tendency. Rejection - 
of the lower instruments made him freer to realise the Truth. 
But the aspiration for a mutation of Nature, the divinisation of 
the lower instruments, is also there. He dreams of a divine 
descent upon earth; and it strongly indicates the urge of the 
spiritual being to emerge in earth-nature. 

If a spiritual unfolding in Matter with the evolution of 
consciousness is the hidden truth of our earthly life, then man 
is not the last term of the evolution. Mind is only a middle 
term of consciousness, and the mental being only a transitional 
being. If man is incapable of exceeding mentality, he must 
be surpassed by superman who will take the lead in the evolution. 
_ But if mind is capable of opening, man can arrive at superman- 
hood, or at least participate in its advent on earth. 


= N. PEARSON 
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The Indian Heritage by Dr. V. Raghavan. Pub. Indian Insti- 
tute of World Culture, Bangelore 4. Pages 561. Price Rs. 13.00.. 


Sponsored by the UNESCO this, anthology of Sanskrit literature 
faithfully mirrors the noble culture of India that is enshrined 
in this ancient language. Compiled and translated into English 
by Dr. Raghavan who has a wide reputation for his work in 
Sanskrit studies, it has certain special features which make it 
unique among similar efforts in the field. a 
In his informative Introduction, the editor gives a rapid 
survey of the growth of Sanskrit language and the vast scope 
of its literature stretching from the Vedas to the Puranas and 
Tantras. Speaking of Sansk-it, he quotes the observation of 
Sir William Jones that it is a language ‘of wonderful structure ; 
more perfect than the Greek, more copious than the Latin, and 
more exquisitely refined than either.’ He marks out three stages 
in the development of the language, the Vedic, the Epic and the 
Classic: “The Vedic Sanskrit, which was characterised by a 
pitch accent, was rich in both dialectical and grammatical forms ; 
the Epic language was easier and closer to the spoken tongue ; 
out of these, by a process of selection and standardisation, was 
evolved the classical idiom call2d samskrita, meaning the ‘refined’ 
language.” In the literature taat was produced in this language 
over a course of at least four thousand years (as also in what 
came to be written in the derived languages—the vernaculars), | 
there is no distinction of the religious and the secular. All is 
infused with the breath of a spiritual Aspiration and Ideal charac- 
teristic of the Indian Soul. And this is the note struck by the 
motto chosen, appropriately, for the anthology : 
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“Behold, It is the breath of this great Being,—this 
Rigveda, Yajurveda, Samaved=, Atharvaveda, Itihasa, Purana, the 
secret exercises, the secret doctrines, the verses, the aphorisms, 
the exegetical and recommertary texts, all these are the breath 
of this Being only.” (Brezadaranyaka Upanishad, Il.iv.10) 
As: the Vishnu Purana puts it more simply: 


“Poetry and all literery creations, as also all music, are 
but aspects of the Lord in Hgs form as sound.” (1.22.84) 


The volume begins, naturally with selections from the Rig Veda, 
the oldest extant scripture. >f the world. There have been 
differences of opinion regardag the probable date of the Veda. 
We agree with Dr. Raghavar that these hymns can easily claim 
an antiquity of at least a few millenniums before Christ. Apart 
from internal evidence with reference to seers ancient, pirva, 
and seers modern, mitana, there is a good deal of archaeological 
evidence to which the editor draws attention. He writes : 

“Discoveries at Boghaz=o1 in Asia Minor show that the 
Vedas were earlier than 1400 B.C. ; in the clay tablets discovered 
at that place, the Vedic gods “Aitra*, Varuna, Indra and Nasatyau 
are mentioned in the treaties concluded between the Hittite and 
Mitanni Kings. The phoneics of these names as well as the 
numerals mentioned in a Hittte text on chariot-racing describing 
horses in language very akiz to Sanskrit,...among the Kassites 
who ruled over Babylonia in =746 to 1180 B.C. names of princes 
have been found which are sSanskritic.”’ 


The hymns translated here from the Rig, Yajus and Atharva 
Samhitas are chosen with a view to emphasise the all-inclusive 
character of the Veda which took the whole of life into its folds. 
Theeseers of the Veda attach a definite significance to : 


1 “They far outshine any literary reccains of antiquity surviving in ceneiform or hiero- 
glyphic, in clay tablets or papyrus, in Aca Minor or Egypt.” (P. xxiv) 

2 “The fleet-winged sun-disc whicl the Veda describes as Suparna, Garutman and 
Tarkshya Arishtanemi was the very emti2m hovering over the head of the Hittite kings.’, 
(P. xxiv) 


63 


THE ADVENT 


The Vast Earth, whom the gods, without sleep or neglect, 
guarc always” 


and to life here on Earth, each part of it being invested by them 
with a deeper significance as exemplified by the variety of hymns 
cited in these pages. They have a tender feeling for human 
emotions and it takes beautiful expression : 


‘Bounteous Indra! Endew this bride with excellent sons 
and fortune; give her ten sons and make her husband the 
eleventh.”* 

On page 31, Stambha should read Skambha; obviously a 
printing error. 

Next, there is an N, section on the Brahmanas. It . 
is usual in most anthologies zo lightly pass over this literature 
as simply dry ritualism and Bence of no special importance to 
posterity. Dr. Raghavan, we are happy to note, has made a 
departure. The “urge and sp-rit of enquiry”, he writes, “which 
culminated in the discovery of the one ultimate Truth, the Brah- 
man, had its beginnings in the Brahmanas ; it is in the Brahmanas 
that one first meets with that higher and esoteric sense in which 
the different aspects of sacrifice and ritual were understood in 


the Upanishads so as to rencer them useful as meditative ex- 
ercises (vidyds); in the Upan-shads one finds often that things 
are understood on three planes, the sacrificial or the divine 
(adhiyajfia or adhidaiva), the natural (adhibhiita) and the sub- 
jective (adhyatma) ; this threefold interpretation again originated 
in the Brahmanas and the subjective turn (adhydtma) that the 
Brahmanas thus gave was responsible for the. further investiga- 
tions into the nature of the irner Self (Gtman) and the birth of 
philosophy which came to b2 called adhydtma-vidyd. If. the 
Upanishads regularly use the concept of ‘devas’ (gods) as meaning 


1 Atharva XII, x 


23 Rigveda X. 71. 45. The translator acds a note: “The idea is that the husband should 
always be attended to with love and care as if he were the youngest child.’ 
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the senses, presided over by their respective deities, it was the _ 
Brahmanas which: inauguratec this esoteric interpretation.” 

The Brahmanas along w-th the Upanishads, as- pointed out 
by Sri Aurobindo, form a pcwerful movement of revival of the 
spiritual tradition of the Veda after a long period of decline. 
The Brahmanas concentrate upon the formal or ceremonial 
character of the Vedic system—though they have their highly 
philosophical passages, even as the Upanishads devoted to the 
recovery and development of the inner, the psychological aspect 
of the Teaching, do have their ritualistic portions. But there is 
in the Brahmanas a sustained effort to expound and justify the 
esoteric or spiritual significance of the various rituals. And many 
of the obscure passages in the Upanishads become clear only in 
the light of this exposition of the Brahmanas. . | 

To quote some of the significant passages: . 


Faith wraps the gods ; Faith wraps this entire universe.t 


With eight courts around the nine gates is this un- 
assailable city of gods (the body) ; in it is a golden treasury ; 
that is the heavenly reg.on, wrapt in light; whoever known 
this city of the Brahman, wrapt in immortality, to him the 
Brahman, as well as Brehma the Creator, grant life...This 
invincible golden city, glowing like gold and wrapt in the 
glory, the Creator has entered.? 


It is not generally known that there are hymns to the Divine Mother 
in the Brahmanas too : 
HYMN TO DURGA 
That Goddess who is like fire and blazes forth with Her 
* power, the creative power of the self-luminous Lord, sought 
by devotees for the fruits of their actions, that Goddess, 
difficult of access (durgi), I seek as my refuge; to you, O 


1 Krishna Yajurveda : Taittiriya Brahmana IT, viii. = 
2 do. Taitthiya Aranyaka I. 27 
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God dess, who are the safe barque for people to cross easily, 
I make obeisance.1 


In the Section on the Upanishads in which selections from 
the eleven major texts are given, Dr. Raghavan adds interesting 


notes underlining the passages which have had repercussions in 
the Western world of letters. For instance, he points out that 
the episode of the Gods and the Daemon in Kena (III) has been 
freely rendered by Victor Hugo in his poem SUPREMACY (in the 
Legend of the ages.) 

Similarly, Emerson’s poem BRAHMAN is a rendering of the 
Katha text (1.2.19): ‘If the slayer thinks of slaying, and the 
victim thinks he is slain, both know not’; this (Self) neither kills 
nor is killed.’ 

What the Thunder said by T.S. Eliot (in his The Waste Land) 
is based upon the Brihadaranyaka text (V.2.3): “This is what 
this heavenly voice, the thunder goes on saying, Da, Da, Da 
—-Be subdued, Give, Be compassionate’; 


so also, the phrase ksurasya dhdra, sharp razor’s edge, in 
Katha 1.3.14, has supplied the title to a novel of Somerset 


Maugham. 


The translator draws attention to the four Mahdvdkyas, 
Great Affirmations of Brahman, in the Upanishads; each of 
the four Vedas has a Mahavakya in one of the Upanishads 
belonging to it. Thus: 

| Praj fianam Brahma, Knowledge is Brahman (Aitareya Up. 
III.3), is the Mahavakya of the Rigveda ; 

Tat tvam asi, That Theu Art (Chhandogya Up. VI.8.7) 
of the Samaveda ; 

Aham Brahma asm, I Am Brahman (Brihadaranyaka *Up. 
1.4.10) of Yajurveda ; 

Ayam atma Brahma, This Self Is Brahman (Mandukya Up. 
I.2) of the Atharvaveda. 


1 Taittiriya Aranyaka X. I. 
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Writing on the growth and significance of the Puranas, 
Dr. Raghavan makes some instructive remarks which place certain 
aspects of the Indian tradition in the proper focus: 

“Most of the Puranas embody material bearing on this subject 
of Kshetra (Holy Spot) and Tirtha (Holy Waters), and the 
Skanda Purana may be singled out in this connection...some 
of the great Chola temples were envisaged by their authors, 
the teachers and the royal builders together, as concrete embodi- 
ments of spiritual truths ; two examples will suffice to illustrate 
the inner significance of what might be thought of as a negligible 
part of Hindu literature: the stories relating to Chidambaram, 
the shrine of Nataraja, and Tiruvarur, the shrine of Tyagaraja, 
both in South India.. The former represents the doctrine of 
a dry, soulless routine of sacrificial ritual yielding to the over- 
powering influence of divine personality and the philosophy. of 
the Lord engaged in his eternal dance of creation, maintenance, 
destruction, bondage and deliverance, on the cosmic stage; the 
macrocosmic dance on the vast stage of the- firmament has its 
counterpart in the microcosm, in the heart of the individual, the 
smaller ether, the miniature stage, the dabhra,. dahra or dahara 
Gkasa of the Taittiriya Aranyaka and the Upanishads; thus 
Chidambaram is Dahara Vidya in symbolic presentation. No less 
inspiring is the symbology of Tiruvarur and God Tyagaraja 
which represents a spiritual Vidya called Ajapa or Hamsa Mantra, 
in which the soul (tman of the individual is seen in the eternal 
rhythm of life, swaying or dancing in the very process of breathing 
in and out, the concomitant subtle sound of ‘(A)ham sa’ signi- 
fying the Upanishadic affirmation, ‘I am That’.” | 

‘Selections from the Dharma Shastras of Apastambha and 
Gautama, the Smritis of Manu and Yajnavalkya are followed by 
practically the whole of the Yoga Sutras of Patanjali. The major 
part of the volume is devoted to the Epics: there are abridged 
versions of both the Ramayana and the Mahabharata (the Bhaga- 
vad Gita included). The Bhagavata Purana is also given in a 
condensed. form with its important portions singled out. To 
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quote only one useful passage : 

“Uddhava asked the Lord how he should ptactise contem- 
plation (dhvadna) and the Lord gave his detailed direction : 

‘Sit evenly erect, at ease, with palms folded on the lap, with 
eyes fixed on the nose; cleanse your lungs by taking a deep 
breath, holding it in and then discharging it, raisein your heart 
the OM sounding like the tolling of a bell,and in the lotus of your 
heart, contemplate My form as encircled by light’ ’(XI). 


The editor draws pointed attention to Bharata Savitri, the 
Gayatri of Mahabharata, which is as apposite to the conditions 
of today as it was during the fateful days of Vyasa : 


“With uplifted hands I shout; alas ! none listens ! 

From observance of righteousness (Dharma) other ends of 

human pursuit like wealth and pleasure come; then why is 
. this righteousness not followed ? Not for any desire, not 
= out of any fear, not out of avarice, not even for the sake of 

‘one’s life should one forsake Dharma.” 


The anthology closes with specimens of a large variety of 
stotra, prayer literature (including the Vishnu Sahasranama from 
the Mahabharata), devoted to the different formulations of the 
Supreme Godhead as experienced and celebrated in the history 
of Indian Religion. | 

We have enjoyed reading this book -which is easily the best 
of it? kind, considering its objective and its price-range. And we 
would warmly commend it to all these who are interested in Indian 
culture and tradition but are not sufficiently acquainted with 
Sanskrit to study the source works in the original. Unlike the 
translations in most. anthologies which lean heavily on the past 
labours of Western Indologists, the present rendering is an*inde- 
pendent attempt and seeks to be faithful both to the letter and 
the spirit of the texts in Sanskrit and hence reliable. 


M. P. PANDIT 
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Disjecta Membra by Rajarcina S. V. Mukerjea. Publishers i 
The Indian Institute of World Culture, 6, North Public Square ` 
-< Road, Bangalore 4. Price: Rs. 13. 


“Fragments, scattered remams’’—that is what Disjecta Membra 


means. The Latin phrase is ment to hit off the miscellaneousness > - 


of the studies collected here rom various times and places of 
the writer’s life. But the imprzssion which the ensemble gives is 
of a single consistent mind, ‘a many-faceted unity : what would 
be hit off by the Latin phrase—totus, teres aique rotundus, “‘com- 
plete, smooth and round”’, . 
_ Everywhere in the diversity of subject and treatment in 
the 334 pages before us we meet with a culture lightly carried. 
Rajaratna Mukerjea writes with an effortless elegance, keyed to 
popular appeal, out of a life enriched both by leisurely hours. 
in the library and by crowded days amidst the hum of the world’s ` 
work. And there is a wideness of range that is rare indeed. He is 
almostequally at ease in, for exemple, “Marathi Literature and Its. 
Present’ Needs”, “Bengali ‘Lizrature and Linguistic Rivalry’, 
“Notes on Assamese Literary Developments”, “English Poetry 
in the Eighteen-Nineties and After”, “Chesterton’s Humour”, 
“Sartre as an Artist’, “Femir-sm and Indian Reform”, “‘Prob- 
lems of Fertility: A Census Sudy”, “The Government Servant 
and the Public’. An explanaton of so versatile a pen may be 
sought in some biographical fects : schooling in different places, 
finishing in Calcutta at the St Kavier’s, under the discipline of 
the Jesuit Fathers—College, arst in Calcutta, later in Oxford 
and London—service for nearly forty years in Gujarat, Kutch, 
Central India, and as far east as Tripura—travel in all parts of 
India and in many countries of Europe. 
No doubt, one cannot sæ that the author plumbs all his 
subjects to the full or utters on zach occasion the last word. Some » 
of the essays are less detailed, less.deep-plunging than others. In 
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several, the surface alone has been finely covered, but even there 
the sease of the profundities is not quite absent: although the 
author may not draw upon them he has hints of their presence. 
and wnat he writes may serve to point us to explorations on our 
own. _n a few fields he is evidently an amateur: one does not | 
feel tzat he has grappled with acute philosophical problems or 
gone chrough any marked spiritual crisis. He speaks of Platonism 
and Fristentialism and we enjoy reading him, but we have hardly 
the impression that they have struck at anything in him beyond 
the cultured mind. And one is a little surprised at the casualness 
of the two brief references to Sri Aurobindo—references that 
bespeak admiration yet no living exploring touch. on either the 
literar” or the philosophico-spiritual significance of the Aurobindo- 
nian <zchievement. But these few shortcomings do not lessen 
our pkeasure in the presentation of all that in literature or life 
has mattered much to Mukerjea. One notes with especial appre- 
ciation his own particular relish of the eighteen-nineties in Eng- 
land, -he period of the Aesthetic Movement which some have 
dubbed Decadence but which he well defends for its liveliness 
of temperament and its loveliness of language. He shows excellent 
insight when he says of that decade: “More properly, it should 
be caled an age of preparation for a new creative epoch.” The 
insight is born of a genuine response, both aesthetic and psycho- 
logica.. to the work of Walter Pater. Mukerjea is a passionate 
Paterin and his very style carries something of the “perfume” 
—to tse a favourite word of his—of Pater’s sensitive colourful 
soul, at once suave and scintillant. 

We may pick out a few points from the! book—original obser- 
vations or illuminating reflections. What can be more delight- 
fully Paterian-than the suggestive reference to the element of 
Perso-Arabic culture in the life of medieval Bengal: “Hete the 
blue domes of Isfahan with their magic moonlight of unceasing- 
dalliance mingled with the hard glitter of Arabia’s league on league 
of echoing sand’ ? Worth quoting is also the characterisation 
of Sarojini Naidu’s poetic art: “She never takes a landscape or 
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attempts panoramic effects, but just selects delicate little scenes, 
concentrating upon the picturesque effect of one or two selected 
colours at a time and attuning them to some governing mood 
of the mind or to some allusive human -nterest, chosen either 
from the thronging material of the life that surges around her, 
or from ‘the memoried dusk’ of time.” Or take for its unerring 


touch the statement in the course of a general discussion of Indian 


literary trends: “It is just this transforming, uplifting mood 


-that should be India’s special contribution to the literature of the 
future.” And interesting is the idea that the Drama isthe literary 


form most suitable for the “new enthusiasm for humanity” that 
“has come over the world.” According to Mukerjea, the future 
of the world’s literature belongs centrally to the Drama—not the 
realistic theatre, the theatre of Ibsen, but what Fiona McLeod 
calls “the Psychic Drama” in which, as that Irish playwright 
says, “the emotional energy shall be along the nerves of the spirit, 
which comes beneath, and above and beyond, rather than merely 
along the nerves-of material life which sees that only which is in 
the line of sight.” It is a bit of a pity, though, that Mukerjea 
should identify the motive-force of the Psychic Drama with 
merely “a gospel of service’, a work of reform and regeneration 
of the mind in an ethico-social sense. The true Psyche, the real 
Soul, is a focus of the Divine, the Infinite, the Eternal : to create 
and display character acting in its light would be the Psychic 
Drama properly speaking and in accord with India’s inmost genius. 
Mukerjea misses this genius in its explicit form, yet the Aatural 
refinement of his temper cannot help feeling its way indirectly 
towards it. And his tendency, inexplicit here, may be seen in his 
own reading, however generalised, of what remains. inexplicit 


in all that mixture of nausea and anguish and “bounding leap” 


towards freedom which goes by the name of Existentialism a la 
Sartre. In Mukerjea’s eyes, the plays and novels of Sartre hold, 
for all their. atheistic appearance, an unacknowledged sense of 
a super-being. i 

Sartre is not the only French writer whom he enjoys com- 
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menting on. We have also an essay on André Gide, with some 
shrewd touches of appreciation like : “Into the majesty of French 
_ Literature, he introduced the personalized novel. He brought — 
to French prose a lyrical quality, which in such a work as Les 
Nourr:tures Terrestres was akin to exalted poetry.” The essay 
carries, among other good things, a very telling paragraph on 
Gide’s initial enthusiasm for and ultimate a with 
the Soviet experiment. 

Psrhaps the two most satisfying pieces in the collection— 
pieces against which the charge of a brilliant sketchiness that 
may te levelled at some places in the book is least tenable—are : 
“Indien Literature : What cf the Future >” and “English Poetry 
in the Eighteen-Nineties”. But even where a certain sketchiness 
is found, there is seldom a slip-up: the author’s careful culture 
is sufEcient to avoid it. Only in one or two small points there is 
some matter for doubt and in just one a clear inaccuracy. The 
„Inaccuracy comes in where he says that Swinburne “took the 
heroic couplet of Butler’s Hudibras and turned it into a beautifully 
delicate instrument, palpitating, intense, as in his Tristram of 
Lyones:e...” Butlers Hudibras is not heroic but mock-heroic 
and burlesque and it is in couplets of four-foot lines (tetrameters) 
wherees Swinburne’s Tristram of Lyonesse has five-foot lines 
(pentameters) in couplets that are lyrical in quality. The two 
poetic forms juxtaposed are really incommensurable. 

We have dwelt on Mukerjea’s varied literary and artistic 
interés-s. But the section entitled ‘Political and Personal” makes 
as good reading for the general public as the other two called 
“Some Currents in Indian Literature” and “Essays on European 
Thougat’.. Much sound sense is here, and the very last piece 
—“‘Memorable Moments of My Life as an Administrator”— 
gives almirable glimpses of autobiography, showing a persohality 
capable of humour and sympathy and tact, mostly exercised in 
- the service of Sayajirao of Baroda with whom Sri Aurobindo also 
had worked a few years before Mukerjea’s time. i 
Disecta Membra is very well got up: the paper is excellent 
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and the printing is a pleasure to the eye and, for a book published 
in India, the proof-reading is far above the average, there being 


-, - practically no errata. 


K.D.S. 
ia | 


- PICTORIAL HISTORY OF PHILSOPHY by D. D. Runes. Pub. 


Philosophical Library, Inc., New York 16. Price 15 Dollars. 


It would be perhaps more appropriate to call this lavishly 
produced volume a pictorial hsstory of Philosophers rather than 
of Philosophy. It contains ‘nearly a thousand portraits, photo- 
graphs, facsimiles, archaeological illustrations relating to the lives 
and times of many eminent men who have influenced human. 
thought. Of Philosophy as such there is very little.. And even 
of philosophers it is mostly cf those from the West. It isa: 
besetting sin of most of the amthologies and other works on the 
subject by Western writers that for them the innumerable systems: 
of philosophy in the East simply do not exist. If at all they are - 
taken note of, it is by courtesy they are passed over perfunctorily ` 
in a few pages. And this book is no exception. Of the 400 pages 
of the volume, Europe claims 278 pages, America 43, Judaism 45, 
Islam 8, India 15, China 8. And even those few pages,- we are 
sorry to note, are full of mistaxes. We looked up the section on 
Indian Thought with interes: but are disappointed. 

On the very first page or the Section therë is a picture of 
‘Widow burning’, obviously se<ting the right pitch for the ‘proper’ 
evaluation of Indian Philosopky whose “manner of metaphysical 


- speculation”, - -we are told, “Las been never yet ` standardised’ 


One would have thought that the stylised precision, brevity and 


- terse expression of the Sutras was a special . feature of Indian - 


writing ; so too the severe dizlectics which came to characterise 
the expositions of different standpoints in Indian Philosophy. 
But we shall not poe the natter further. We are concerned 
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to draw the attention of the editor and unwary readers to some 


of the factual errors that abound in those few pages : 


r. The outstanding Vedic commentator was Shankara. (P.46)-. 
An inordinately large number of works is usually ascribed - . 


to Skankara; to our knowledge there is no mention anywhere 
of the Acharya having written any commentary on the Veda. 
Perhaps the editor had Shankara’s exegesis of the Vedanta in 
mind ; but that is quite another realm of thought and experience. 

2. Buddha renounced his fortune after enlightenment. (P.47) 

He had left his home and kingdom long before he attained 
illumination. In~- fact his spiritual quest started with this 
renunciation. è, > 

3. Caption ‘for a photograph : 

Jagadguru Sri Shankaracharya Bharati Krishna of Gowar- 
dhan Monastery in Purt, Ecclastastical Head of most of Contem- 
porary Hindu India and Apostolic Successor of the First 
Shankaracharya. : | 

„ We have no doubt that the worthy head of the Puri Muth 
-world be the first to protest against this kind of misleading magnilo- 
quence about his position. The Gowardhan Pitha is one of the 
four Muths established by Acharya Shaknara in four different 
quarters of the country—Badrinath in the north, Puri in the 
east, Sringeri in the south and Dwarka in the west—presided 
over by four different pontifis. There is no one apostolic suc- 
cessor as such to the Adi Shankara. Each Muth has its following 
in the region traditionally covered by it, though the influence 
exercised by the heads of these Centrés depends ultimately upon 
their own inner calibre. 

4. Sri Ramakrishna, the most influential of modern thinkers 
of Inaia, founded numerous Vedanta Study Societies in the West. 

57) 

F S-i Ramakrishna Paramahamsa did aihio of the kind. 

It. was- his disciple Swami Vivekananda and the Ramakrishna 

l Order founded by him that have opened the -said centres of 
Vedama all over the world. 
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5. Vivekananda, Swami, ezucated abroad. (P. 58) 
l Vivekananda received his formal education in Calcutta, 
- India. This ‘Lion of Vedanta’, as he was called, went to the ~ 


~ West not to study but to teack the Wisdom of the East. 


6. Sri Aurobindo spent “raree years in Baroda in various 

administrative and teaching cafscittes”’. (P. 59) ` 
He was in Baroda for a period of fourteen years. 

(There is not a word abeat his Philosophy and Teaching. 
Perhaps it is just as well.) - 

It would be a pity if the iier sections also are marred by 
such careless and érroneous presentation. One is not encouraged 
to look into them too closely. We have read the Introduction 
and, we are afraid, it places a Lzavy handicap on’ the whole work. 
“Philosophy,” writes Dr. Rures, “is ethics, or it is nothing at 
all.” We have always understood Philosophy to mean an intel- 
lectual presentation of one’s F.nowledge of the Reality, arrived 
at by whatever means. Ethics could only form one of the values 
in Philosophy, never its who.e. 

The unnecessary and misconceived,—to put it tnildly-— 
political digression in the Introduction is wholly out of tune 
with the spirit of any philosophy, ethical or religious or spiritual, 

On page x, ‘demon within their soul’ should read daemon’. 
We suppose even American spelling has got to be cautious at 
times if the sense of the worc is not to be travestied. 


M.P.P 
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The Divine gives “itself = those who give E 
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the seas of Ananda. - - - = Sri Aurobindo. 
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_ MOTHER’S COMMENTARY 
: l IN 4, 
SRI AUROBINDO’S Taoughts and Aphorisms 
xI 
s Immortality is not -he survival of the mental 
. personality after death, trough that. also is true, but 


the waking possession of the unborn and deathless 
_Self of which body is only en instrument and a shadow.” 


FRE there are three staterconts’ about: which questions have 
been asked. First, “whaz is mental personality ?” - 

In every human being th: body, is -animated by the vital 

J es Pepe This is a 


Based on the Mother's Talks oe 


tls 


general rule, but the degree to wich the mental. being is formed 
and individualised differs in zach individual. In the great mass of 
human beings the mind is a duid thing and has no organisation of 
its own and therefore it is. not a personality. And so long as the 
“mind is. like that, fluid, unorgarised, without a cohesive life of 
Siy own and without personahty, & does not survive. What consti- 
tte e mental being dissolves in the mental region when the 
Sbody? e substance constituting the eee dissolves into the 
pet substance. — ` 
Tin But as soon as the menzal bzing is built up, organised, indi- 
=yidualised and becomes a perscnality, it does not depend any 
longer on the body for its 2xist-nce, and therefore survives the 
body. The earthly mental atmosphere is full of beings, mental 
personalities who live. quite ind=pendently, even after the dis- 
. appearance of the body and can ‘eincarnate in a new body, when 
the soul, that is to say, the true self, reincarnates; for the latter 
carries with it the memory of ks past lives. 
But that is not what “ri Aarobindo calls Immortality.. Im- 
mortality is life which has naither beginning nor end, whichis not 
born nor does it die but is absclutely independent of the body; 
it is the life of the Self, the essential being of each individuality, 
and it is not separated from the -niversal Self. And this essential 
being has the sense of unity witE the universal Self; in fact it is a 
. personified, individualised expression of the universal Self, and 
. that has neither beginning nor end, neither life nor death, it 
exist$ eternally. and it is tzat which is immortal. When we are 
fully conscious of this Self. we take part in the eternal life and 
therefore we are immortal. 
' But usually a little confasion is made over this word 
“Immortality” —it is not new, itis made very often—; When one 
speaks of immortality, most people understand by it the indefinite 
= duration of the body that is spoken of. 
t The body cannot last indefinately unless, first of all, it becomes 
fully conscious of this ‘immcectal Self andi is united with it, identified . 
with it to the extent that it has te: same Papacy; the same power 
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for constant transformation, wh-zh allows it to follow the universal 
movement,—that is an absolately indispensable condition for 
duration. It is because the beady is fixed, because it does not 
follow the movement, because i is unable to change with sufficient 
rapidity to identify itself constantly with the universal evolution, 
therefore it decomposes and dies. It is its fixity, its hardness, 
its incapacity to change that compels it to undergo destruction 
so that its substance may return to the general fund of physical 
substance and recreate itself im new forms and thus be able to 
progress further. But generally when people speak of immortality, 
they think that it means physical immortality; it is well understood 
that such a thing has not till now been realised. 

Sri Aurobindo says that this is possible and even that it 
will come, but he puts one conzition;.it is that the body must be 
supramentalised and that it must share in the qualities of the.. 
supramental being which are tae qualities of plasticity and con- 
stant transformation. And when Sri Aurobindo writes that the 
body is only an “instrument and a shadow”, he speaks of the body 
as it now is and will be probat-y for a very long time. It is only 
an instrument of the Self, a very inadequate expression of this 
Self, and a shadow—a shadow, hat is to say, something hazy and 
obscure in comparison with the light and the distinctness of 
the eternal Self. 

How can this shadow, this mstrument serve the growth of the. 
soul and how can one be helpful to future lives by cultivating the. * 
instrument, is a question which does not lack interest. | 

Each time a soul incarnat=s in a new body, it comes with 
the intention of gathering a mew experience that will help: its 
growth and make it more perfect. It is in this way that from life 
to life the psychic being forms mself to become an altogether inde- 
pendent and conscious personality which, when it reaches the 
summit of its development, cen choose not only the time of a,- 
new birth, but also the place, the goal ‘and the work that is to `. 
be done. #2 i 

Its descent into a physical body is necessarily a descent into 
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obscur-ty and ignorance and unconsciousness, and for a long time 
it has to work simply to bring a little bit of consciousness into the 
matter of the -body before it zan make use of the body to have the 
experience for which it came. In this way if, by means of a reasoned 
and clear-sighted method, we cultivate the body, we help at the 
same time the growth of the soul, its progress and enlightenment. 
Paysical culture consists in putting consciousness into the 
cells of the body. You may Enow or may not know it, but this is 
a fact. When. we concentrate on moving our muscles according 
to our will, when we put an effort to make our limbs supple, to 
give them an agility or strergth or resistance or plasticity which 
they kave not naturally, we infuse into the cells of the body a con- 
sciousaess which was not there and thus make of it an instrument 
_ that is homogeneous and receptive and which progresses in and 
> by its action. Of course, this is not the only thing that brings 
” consciousness into the body, but it is a thing that acts quite in a 
generel way, which is rare. I nave already told you many times that 
the artist infuses a great dez_ of consciousness into his hands, the 
intellectual into his brain, but it is a thing, so to say local, whereas 
physical culture has a morz general action. And when you see 
the atsolutely marvellous results of this culture, when you observe 
to what extent the body can be perfected, you understand how 
much that may be helpful tz the action of the psychic being that 
has come there into matter. For, naturally, when it is in possession 
of an instrument that is organised, harmonised, full of strength and 
suppleness and possibilities, that considerably facilitates its work. 
I do not say that people who are doing physical culture do it 
with this end in view, beceuse very few know that this is the 
result but whether they kno% it or not, the result is there. Besides, 
if you.are a little sensitive, when you see the movement of the body 
_ of one who has gone through a rational and methodical pltysical 
l „Culture, you notice a light, a consciousness, a life that does not 
“exist <n others. : 
There are many who see things i in quite an external way and 
say: “These workmen, for example, who are compelled to do 
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hard work, who, by necessity and by profession, learn to carry 
heavy weights, develop also thar muscles, and instead of passing 
thei: time, like the aristocrats. in-doing exercises that have no 
useful external result, these pecple at least produce something...” 
It is an ignorance, for there is a fundamental difference between . 
muscles developed through a special, localised and limited use and 
those that are cultivated deliberstely and harmoniously in accord- 
ance with a total programme that leaves no limb without work or 
exercise, 

People like workmen and pzasants who have a special occupa- 
tion and develop specially certain muscles possess always a pro- 
fessional deformation, and that does not help in any way their. 
psychic progress. Because life as a whole necessarily helps the 
psychic progress but in a way se unconscious and: so slow that the 


poor psychic has to come back =gain and again and yet again and `. 


indefinitely in order to reach its goal. Therefore we may say without -” 
the risk of making a mistake that physical culture is the sadhana 
of the body and all sadhana recessarily helps one to reach the 
goal. The more one does it consciously, the quicker and the more 
general is the result, but even if zne does it without looking further 
than the end of one’s fingers or foot or nose it is helpful to the total 
growth. 

To conclude, it can be said that all discipline whatsoever, if 
it is followed strictly, sincerelz, deliberately is of considerable 
help, for it makes the*earthly life reach its goal more rapidly 
and prepares it to receive the new life. To discipline oneself is to 
hasten the arrival of this new life and the contact with the 
supramental reality. 

Such as it is, the physical body is nothing but a shadow; a 
very disfigured shadow of the =ternal life of the Self, but this 
physical body is capable of a =rogressive growth; through each 
individual formation the physical substance progresses and one ` 
day it will be able to throw a Lridge between the physical life ag. 
we know it and the supramentzl life that will manifest. 


= Noxint KANTA GUPTA 


LETTERS OF SRI AUROBINDO 


T is equally ignorant and one thousand miles away from 
my teaching to find it in your relations with human beings 
or in the nobility of the human character or an idea that we are 
here to establish mental and moral and social Truth and justice 
on human and egoistic lines. I have never promised to do any- 
thing of the kind. Human nature is made up of imperfections, 
even its righteousness and virtue are pretentions, imperfections 
and prancings of a self-approbatory egoism..:what is aimed at by 
us is a spiritual truth as the basis of life, the first words of which 
are surrender and union with the Divine and the transcendence 
of ego. So long as that basis is not established, a sadhak is only 
an ignorant and imperfect human being struggling with the evils 
of the lower nature. | 
What is created by spiritual progress is an inner closeness 
` and intimacy in the inner being, the sense of the Mother’s love 
and presence etc. 


7-9-1935 
è -ak 


-= You do not know what is in others and why they fail. You 
know what is in yourself end you have to have the sincere will 
to overcome it. If you do that then you can progress, until you 
arrive. 


25-7-1935 


* 
* + 
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It is a matter of the mechanism of the nature only and it is 
no use getting afflicted or dep-2ssed over it. That is the wrong 
attitude. You have to remain p=rfectly quiet and get the habit of 
calling in the Light and Force wntil you are able at will to set the ` 
mechanism right whenever it goes wrong by bringing back the 
higher condition. It has taken time, but you must have the — 
to go on till it is done. 


15-7-1935 


nf 
$ #* 


It is Prakriti or Nature tha= acts; the Divine does not compel 
people to do anything, Nothing can happen without the presence 
and support of the Divine. Yes. Nature or Prakriti is the Divine 
Force and it is this that works out things but it works them out 
according to the nature and thought or with the will of each man 
which is full of ignorance—thal goes on until men come to the 
Divine. and become conscious of Him and united with Him. Then. 
only can it be said that all begins to be done in him by the direct - 
Will of the Divine. 

SRI AUROBINDO 

15-5-1935 | 
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FROM. THE MOTHER | 


It is not from disgust for Efe and people that one must come 
to yoga. 


It is not to run away from Cifficulties that one must come here. 


It is not even to find the sweetness of love and protection, for 
the Divine’s love and protection can be enjoyed everywhere 
if one takes the right attitude. 


When one wants to give oneself totally in service to the 
Divine, to consecrate oneself totally to the Divine’s work, simply 
= for the joy of giving oneself and. of serving, without asking for 
anything i in exchange, excedt the possibility of.consecration and 
service, then one is ready to come here and will. find the doors 
‘“wide open. -> 


I give you the blessings given to all my children wherever 
they are in the world and tell you; R — my help 
will always be with you.” 


r. 


E o ee 


30-3-1960 
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THE 29th FEBRUARY, 1960 a 
N the 29th February last, zhere was a celebration of an un- 
precedented grandeur and significance at Sri Aurobindo 
Ashram, Pondicherry. It was tne first anniversary of the descent 
of the Supermind, the Rita~Cait or Truth-Consciousness, into 
the earth-consciousness.1 Four years ago, on 29th February, in © 
1956, which was a leap year, the descent had taken place, and 
was announced by the Mother as follows : 


“Lord, Thou hast willec and I execute: 

A new light breaks upo= the earth, 

A new world is born. ; 

The ‘things that were p-omised are fulfilled. ss 


When: the léap year came round again this year, a fitting 
celebration was planned, and -2e whole Ashram throbbed with. 
a new enthusiasm. Preparatiois were made on a grand scale. 
Gold, which, is the characterEtic colour of the Supermind (the 
Supramental Purusha is cal2d Hiranmaya Purusha in the 
Upanishad), waved” a, smiling elcome from all sides. 

On the 14th February last, the Mother ‘had distributed golden 
frocks to the little girls of the Xshram, and specially wover gold- 
bordered sarees to ‘ladies, inc-uding even those who had come 
as visitors. 

On the 29th, the day began with the balcony darshan. As 
usual, the Mother appeared on the balcony punctually at 6-15, 
and gavé a quarter-hour meditation to all the Ashramites and the 
hundreds of visitors, who had come from all over the country, — 


1“ Man cannot by his own effort make himself more than man; the mental: being 
cannot by his own unaided force change himself into a Supramental spirit. A descent 
‘of the Divine Nature can alone divinise th: human receptacle.”—Sri Aurobindo 
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and even from abroad, to take part in the celebrations. Part of 
the balcony, where the Mother daily stands for the darshan, was 
decorated with golden silk. 

° At 10 o’clock, the Mother played on Her new organ for full 
half an hour, and Her music was relayed to all parts of the Ashram, 
wherever people had gathered to listen to it. A perfect, meditative 
silence reigned during the music, which filled the atmosphere 
with an unearthly vibration of peace and power fused into light. 

The Meditation verandah was draped with golden hangings, 
and the ceiling of the inner pact of it was covered with glowing 
aluminium sheets and fitted with electric tube lamps. The Mother’s 
rooms upstairs, and all the passages She was likely to pass through, 
shone with golden carpets and. curtains. It was, indeed, a feast 
of gold, a carnival of gold lights. 

In the afternoon from abcut 2 o’clock, the tiie and 
the visitors started rushing towards the Ashram, anxious to secure 
a place at the head of the long queue for the Mother’s blessings, 
which were to take place at 4. The queue looked like the huge 
tail of a python, sweeping the pavements, east and north and 
south, and spreading far into the streets. At about 3-30, the 
Mother came down, and within a quarter of an hour, the blessings 
began. The long queue moved m a single file towards the Medita- 
tion verandah. It was a crowc of 2500 people, advancing in a 
quiet, and concentrated way, as if a solemn hush of profound 
devotion had suddenly descended upon them. They proceeded, 
a stream of famished souls, winding its way to the gracious Giver 
of the heavenly manna. There was a rare blend of calm joy and 
a pulsing, prayerful intentness in the atmosphere. 

Those who are practising the Integral Yoga, and some of 
those who are intimately connezted with the Ashram took special 
care to approach the Mother in a spirit of inner openness and 
receptivity, for they knew by experience that the Mother would 
on that occasion transmit a light or a force to each person according 
to his or her interior need—an act of Grace which would prove 
of incalculable value on their spiritual path. Was it not an excep- 
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THE 29TH FEBRUARY, 1960 
tional occasion, the occasion of the anniversary of the great day 
when, for the first time in the history of the material world, the 
supramental Light-Force had descended into the earth ? 

In the inner verandah, agaast a background of gold drapery, | 
and clad in an embroidered gcid saree, sat the Mother, a dream 
of Divine Beauty. Love and light flowed out of the deep wells of 
Her eyes, and a radiant smile of infinite sweetness and compassion 
played on Her lips, as She gave <o each of us a small golden medal 
embossed with a special design for the occasion. The two dates 
of 29th February, 1956, and 29th February, 1960, were also 
embossed on the side of the symbol. Was it not the Magna 
Charta of the Supramental or Divine Life on earth ? l 

-A few steps ahead, near the Mother’s stairs, stood a girl, 
distributing the Mother’s mesage for the occasion. It was a 
message written by the Mother on the very day when the Super- 
mind had come down into the zarth, in 1956, but it saw the light 
of day, four years aii on thz 29th February, 1960. It runs as 
follows : 


During the cemmon meditation 
on Wednesday thz 29th February 1956 


This evening the D vine Presence, concrete and 

_ material, was there presert amongst you. I had a form 

of living gold, bigger then the universe, and I was 

facing a huge and massive golden door which separated 
the world from the Drine. 

As I looked at the door, I knew and willed, in a 
single movement of consciousness, that “the time has 
come”, and lifting with -oth hands a mighty golden 
hammer I struck one blow, one single blow on the door 
and the door was shattered to pieces. 

Then the supramente. Light and Force and Con- 
sciousness rushed down upon earth in an uninterrupted 
flow. 


29-2-60 | THe MOTHER 
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-The sense of the message ts crystal clear. There was a golden 
door, separating the world from the Divine, hiranmayena patrena 
satyacyapihitam mukam, as it is described in the Upanishad. 
And >n account of this door, the creative Truth-Consciousness 
and Enowledge-Will of the Divine could not so long be brought 
‘down into the earth. Those who aspired for the Divine or the — 
Supreme Reality, renounced the world and tried to escape into 
the B2yond. But an escape or flight from life is no solution to the 
problems of life. Life continues, the world continues, as ever, 
almost unaffected by the mukti or nirvana of the solitary few. The 
forces of ignorance, evil, suffering, disorder and discord are left 
unchellenged in their perennial sway over human nature, and 
God’s Love and Light can hardly pierce into the terrestrial dark- 
ness. It is the Supermind alon2, the Supermind, which the Veda 
and tie Upanishad call the Creator of the universe, that has the 
power to eliminate these obscure forces from. the very bases of 
earthly existence, and remould man into the image of the Divine. 

Eoth the Mother and Sri Aurobindo have laboured for long 
decad=2s of unrelaxed concentration to bring down the Supermind. 
Sri Aurobindo sacrificed His life in order to be able to hasten the 
descent of this Supermind. Ard after His passing, both He and 
the Mother persisted in their tcil till, on the 29th February, 1956, 
the Icng-awaited descent took place, carrying in it the authentic 
pledge and power of the eventual Epiphany. - 

- The “huge and massive door” was shattered to pieces, and 
the “supramental Light and Force and Consciousness rushed 
down upon earth in an uninterrupted flow.” 

Iz is the “Hour of God’, the “marvellous hour”, “when 
the Spirit moves among men, and the breath of the Lord is upon 
the waters of our lives ”. ‘The new age that is dawning bids fair 
to be greater and more glorious than all the previous Satyayugas; 
for that is how the evolutionary elan fulfils itself. The old values 
and traditions are crumbling down, .so that the Supermind may 
inaugurate a new order of life and initiate new patterns of human 
culture. What we are witnessing today in the world. is not the 
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chaos of disruption and disin-egration, but the greatest crisis 
of earthly evolution, the birth-zangs of the supramental age. 

The soul of man shall ascend to the infinite Truth-Conscious 
Supermind, as it has already as-ended, in course of its evolution, 
from Matter to Life, and from Life to Mind. The dividing and ` 
doubting human mind cannot be the term of its evolution. If 
Sachchidananda is involved ir matter, tke full and complete 
evolution of Sachchidananda is the inevitable and logical 
consummation. 

The golden door shattered to pieces, there is nothing left 
now to divide the world from the Divine, nothing to impel a 
flight from the world. An all-narmonising,. dynamic spirituality 
shall conquer earth by the power of the Supermind, and unite 
Spirit and Matter, Heaven and Earth, Eternity and Time in a 
close embrace. Man shall live in God a manifold and creative 
life, manifesting the glory anc greatness of divine perfection. 
This is the significance of the 9th Februacy, which the Mother ~ 
has declared as “The Day of he Lord.” 


RISHABHCHAND . 


SRI AUROBINDO LITERATURE (VI) 
Letters (contd.) 
Basic requisites 


T° take to this yoga, one must first feel the need for it. There 

should be a Call for the higher life. And the call 
must be genuine, must proceed from the depths of the being. 
Impulsions from the surfaces >f the mental or of the vital per- 
sonality, either as a result of some dissatisfaction in life or ambi- 
tion—under whatever camouflage—could never be a sufficient 
reason. They do not last for leng and there comes the inevitable 
flag, after the initial push is spsnt out. One must have felt a real 
need to change the ordinary: way of living into a higher. There 
should.be a thirst for the Divine like the fish, in the apt imagery, 
athirst for water. The demand must be of the soul with a sus- 
tained pressure on the mind and the vital to seek and share the 
change. Again the novice must make sure of the type of spiritual 
life for which he has affinity. For this Integral Yoga there must 
be an aspiration in the whole o7 one’s being, not only in the mind 
and the soul, but in the life-bemmg and the body too, to be reborn _ 
in thé dynamic truth of the Spirit and to participate in the Divine’s 
manifestation. If the call is oniy for Mukt, liberation, then there 
is no need to choose this difficult path of transformation. There 

are other traditional paths for that purpose. 

f Next is sincerity. And by sincerity is meant a constant readi- 
ness and effort to lift up all the parts, all the movements of*one’s _ 
being, in consonance with the truth of one’s seeking.. It is not 
enough if the sincerity is there at the centre, in the mind or in 
the heart. It should spread to all the parts of one’s being so that 
each acts spontaneously on the same basis and for the same aim, 
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The whole being must be true te the Ideal it has set out to realise, 
Nothing foreign to that shoulc be allowed to touch, much less 
express itself in any of its thirxings or doings. 

There must be Faith, faith in the reality of the Divine, faith 
in the Path that leads to the Divine, and faith in the Grace that 
carries one to the Goal. Here tao it is not enough if there is only 
a belief or a certain adherence im the thought i.e. the mind. There 
is required an entire faith, a dinamic conviction in all the parts 
of oneself. Sri Aurobindo speaks of four kinds of faith: the 
mental faith which dispels all Goubt and prepares for true know- 
ledge; the vital faith which autamatically ‘repels onslaughts of the 
adverse forces and builds up an effective instrumentation for 
the divine Will and action; phy=ical faith which sustains the body 
amidst all its tribulations of =uffering, illness and inertia and 
silently prepares for the recefp-ion of the higher consciousness 
in the material base; and last=y the psychic faith which draws 
a direct touch of the Divine Influence and leads to a joyous 
surrender and intimacy with tke Divine. 

And of course there must be an aspiration. The aspiration 
for the Divine has to be act-ve, growing, setting aflame each 
centre of the being so that in Cae course the whole system is one 
tongue of Agni reaching out to the Heavens Supreme. This 
aspiration, to be effective, mus needs be accompanied by a cor- 
responding will to translate it into action. This conjoint move- 
ment manifests itself in the mind as a thirst for and growth into 
Knowledge, in the vital being = an urge shaping into a dyhamic 
activity in dedication to the D-yine, in the heart as a welling up 
of the emotions, of love and devotion, all in adoration to the 
Divine. Even the body calls >r and yields to a settling calm 
and peace in its very texture =o as to form a firm pedestal for 
the fising structure. 

All this is rendered poss dle by another means, surrender. 
Surrender is a willed deliveritz of oneself tò another, here the 
Divine. In this Yoga, starting frem a part which most easily tends to 
so surrender itself, the movemert gradually spreads over to the other 
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parts making them all fall in line, so that the whole of ual 
is placed in the hands of the Divine in absolute trust and confi- 
dence. This surrender is of two kinds, passive and active. It is 
active when the individual will is sdaght to be harmonised and 
identified with the divine Will at every step—this is what is called 
consecration—and there is a conscious effort to accept only what 
is divine and reject what is undivine. It is passive when no will- 
is exercised, but the entire being is kept in a state of readiness 
to be acted upon by the Divine Will. This latter is more difficult 
and unless one is very vigilant one gets bogged in tamasic inertia 
or becomes a plaything of the forces of lower nature. 
: - That brings us to the next requisite, vigilance, vigilance to 
spot out the opposite and wrong currents as. they try to enter, to 
feel the right and upward movements as they set in and to tend 
them in the proper direction. This is indispensable so long as the 
sadhana has not been completely taken charge of by the Higher 
Power and personal effort has its part to play. Once the direction 


.-is taken up by the higher Agency, there is an automtic action of 


the psychic being within replacing the labour of mental vigilance. 
. For success in any spiritual life, especially in a Yoga as this 
where one aims to participate in the dynamic manifestation of 


-the Divine, it is essential that the ego must be dissolved. Ego is 


a false front of the real individuality within and unless that is 
removed the true self cannot come into its own. Human ego 
has many disguises, many centres of operation and aggrandise- 


‚ment? There is the tamasic ego of wallowing in inertia, weakness 


and ignorance in a spirit of loud helplessness, a vital or rajasic 


-ego of the sense of one’s power and dominion, a sattvic ego of 


one’s superior wisdom and moral righteousness, even a spiritual 


~ ego of sainthood. Each and every one of these forms of ego must 


be exposed and broken. This is a preliminary and yet a fùnda- 
mental step to be taken before one can be secure on the path. A 
full recognition of*one’s limitations, awareness of one’s imper- 
fections, and a becoming humility before the Vastness of the 
Divine that seeks to manifest, are of great help in the elimination 
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- of the ego which is truly a fermidable enemy of the soul. 

_.. These are the main-requisites for sadhana on the part of the 
individual: His personal effort must base itself and proceed 
on these lines, for personal effort there’ has to be in the beginning. 
‘and up to a long way till the intiative passes from him into the 
hands of the Guiding Power; eyen then, a continued state of 
receptivity and constant assent to its workings by the sadhaka 
is demanded. All these, however. constitute only one side of the 
endeavour. For, whatever may t2 the position in disciplines like 
the Advaitic or the Buddhist, in zhis Yoga the main burden rests- 
with the Divine Power to whom an entire surrender is made. It 
is the Shakti that has first to assent to the sacrifice, the Divine 
Grace that has to accept and second the effort of the aspirant. 

_ That, Grace is to be invoked and waited upon. For ultimately it 
is not the personal exertions ‘of zhe human will but the uplifting 
move and the transforming touct of the Divine Grace that carries 
‘one over every obstacle: and stea@ly changes the lower nature-into 
the higher. And the Divine Graze is here manifest in the benign 
Person of the Guru, our Lord Sri Aurobindo and the Blissful 
Divine Mother who are pouring out in their compassion, streams 


of Grace in abundance like the sempiternal Indra of the Veda . 


raining the plenteous Waters ef Heaven. 

There have been disputes among scholars whether it’ is 
tapasya, personal effort that achizves or it is really the Grace that 
effects the result. In Sri Aurobi-do’s Yoga there is no room for 
any such doubt. Both are necessary; they are. two sides of*the ~ 
working Truth. Divine Grace, sarely, but for the Grace to be 
fully manifest the recepient showld be ready. His being has got. 
to be prepared, made pure, supple and sufficiently strong to re- - 
ceive, contain and collaborate with its workings. Otherwise the 
. Breath*of Grace will just pass by awaiting its Hour in the future. 
As the -Mother says : “For transformation Grace and aspiration 
are equally important. Grace comes first but ‘If aspiration does 
not answer to It no progress © possible.” 


M. P. PANDIT 


THE DIVINE WORKER* 
: ae 


At human action is an outfLow of the energy of conscious- 

_ ness in the individual from the various parts and planes 
of his being into the universe arcund him and in response to the 
multiple challenges from outsice. It is therefore. conditioned 
completely by the organisation o7 the consciousness in the indi- 
vidual and universal Nature. Man in ignorance acts by and large 
prompted by subconscient impu-sions, vital feelings and sensa- 
tions, inchoate emotions of the cuter-heart and the urges of the 
vital or the physical mind and he then seems to be not indeed a 
thinking and conscious being at all even though he might ratio- 
nalise these irrational motivations but just a cork tossed in the 
sea of universal movements. We see the beginning of enlighten- 
men: when he realises that he should not drift aimlessly and 
be a puppet in the hands of evecy chance force from outside or 
whim of his own nature and tries to govern his life and actions by 
mental standards of conduct given to him by the best cultured 
minds of the race-——the thinkers, artists and moralists. This 
way of life ensures a regulation cf the energies in his nature and 
a balance in and a sense of proportion to his conduct. He is do- 
minated now by Sattwa and no- by Rajas or Tamas as before. 
-But he perceives sooner or later zhat this regulation or balance is- 
precarious and the peace or ligkt of mind not at all inviolable. 
Nature binds him still though w-th a golden chain. This percep- 
tion makes him ready to look deep within him and the world and 
discover that he has left all alorg out of reckoning the One for 
whom, in whom and he whom the wo and man exist and indeed 
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considered his life'and the wodd to be fields of gratification of 
his fantastic and preposterous egoistic desires. So he begins to 
live and act increasingly in the awareness of God, trying to give 
up desire in all its forms and tc open more and more to the Will 
of the Lord. Karma Yoga hes its beginning here. “We may 
indeed distinguish three stages of a growing progress by which, 
first, the personal will is occas:onally or frequently enlightened 
or moved by a supreme Will oz conscious Force beyond it, then 
constantly replaced and, last, identified and merged in that divine 
Power-action. The first is the stage when we are still governed 
by the intellect, heart and senses, these have to seek or wait for 
the divine inspiration and gui=ance and do not always find or 
receive it. The second is the stage when human intelligence is 
more and more replaced by a hagh illumined or intuitive spiritua- 
lised mind, the external humar heart by the inner psychic heart, 
the senses by a purified and se_fless vital force. The third is the 
stage when we rise even above spiritualised mind to the supra- 
mental levels”.1 The Sadhaka at this stage is released from all 
bondage to works and he may seek liberation in the Transcendent 
and that indeed is the aim of the traditional Karma Yoga—Moksha. 
. But he may elect to stay in the Lila and carry on the evolution, 
Lokasamgraha. ‘Even in his transcendence of cosmic limitations 
he is still one with all in God;.a divine work remains for him in 
the universe..”* “A divine acon arising spontaneously, freely, 
infallibly from the light and frrce of our spiritual self in union 
with the Divine is the last sta= of this integral Yoga of Works. 
The truest reason why we musz seek liberation is not to be deli- 
vered, individually, from the sorrow of the world, though that 
deliverance too will be given te us, but that we may be one with 
the Divine, the Supreme, the =ternal. The truest reason why we 
must seek perfection, a supreme status, purity, knowledge, strength, 
love, capacity, is not that pe-sonally we may enjoy the divine 
Nature or be even as the goc, though that enjoyment too will 
be ours, but because this liber=tion and perfection are the divine 
-Will in us, the highest truth of our self in Nature, the always 
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‘intended goal of a progressive manifestation in the universe. The 
divine Nature, free and perfect and blissful, must be manifested 
in the individual in order that it may manifest in the world. Even 
in the Ignorance the individual lives really in the universal and for 
the universal Purpose, for in the very act of pursuing the purposes 
and desires of his ego, he is forced by Nature to contribute by his 
egoistic action to her work and purpose in the world; but it is 
without conscious intention, imperfectly done, and his contri- 
‘bution is to her half-evolved and half-conscient, her imperfect 
and crude movement. To escape from ego and ‘be united with the 
Divine is at once the liberation and the consummation of his indi- 
viduality; so liberated, purified, perfected, the individual—the 
divine soul—lives consciously and entirely, as was from the first 
intended, in and for the cosmic and transcendent Divine and for 
his Will in the universe.’’® Sri Aurobindo’s sonnet on The Divine 
Worker, is the song of victory of the Siddha who is a doer of this 

‘Divine Work. | 


II 


The Divine Worker does the Divine Work in the Divine Way 
for he has by conscious union realised identity in nature, likeness 


to the Divine, sadharmya. The Divine acts with a mighty power 
in the myriad workings of the universe, but with the supporting 
‘light and force of an imperturbable oneness, freedom and peace. 
‘The Supreme divine nature is founded on equality and oneness 
and so the divine worker declares : 


= I face earth’s happenings with an equal soul; 


This equality is not the mere high-seated indifference of the 
philosophic mind which has learnt to look at the turmoil of the 
‘lower nature and its transactions with the forces of cosmic Nature 
from an eminence—the position and poise of a passive spectator - 
and disinterested witness of the drama of life. The Worker does 
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not merely look on ‘but faces the earth’s happenings. This is 
different again from the attitude of stubborn endurance of the 
stoical will which refuses to be.cowed down even while feeling 
- the terrible and almost overpowering gigantic cosmic forces, an 
achievement of the strength oZ character steeling itself against 
and therefore bearing the shocks and the ticklings of the world 
with serenity. That would be a muzzling or presenting a rigid, 
unrelenting, unyielding front to external contacts. But the 
Yogi faces the world with a spritual poise of absolute. certitude 
in the divine victory, an equal seul and not a mere cultivated will. 
This has once again to be distinguished from the attitude of 
the mere man of religion whc believes that all happenings on 
earth are the working out of the Will of God and therefore sub- 
mits to that Will in a mood of passive resignation, if not active 
cooperation. Faith has culminaced in positive experience. Philo- 
sophic serenity, stoical endurance and religious resignation, 
Udasinata, Titiksha and Nati hive been alchemised, sublimated 
and transcended into the Yogic Samata—the equal soul. To such 
a soul the events and actions or earth are “happenings” or mate- 
rialisations or manifestations or fallings out on the scene of the 
earth of subtle forces of other -lanes of consciousness whose in- 
most core is the Divine Shakti. 3eing free from desire, that enemy 
of equality, and ‘mode of the emotional mind which by ignorance 
seeks its delight in the object cf desire and not in the Brahman 
who expresses Himself in the o=}ect', t the soul hears the steps of 
the Divine Master in all event: : 


In all are heard Thy steps: Thy unseen feet 
Tread Destiny’s pathways in my front. Life’s whole 
' Tremendous theorem is Thou complete. 
‘God uses the mattock of the le>ourer and babbles in the mouth 
of a little child.’> What humar intelligence With its limited and 
finite standards considers high or low, great or. small, important 
or insignificant, momentous or trivial—all have equally and simul- 
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taneously their origin in the Divine and serve His purpose in the 
universe. Ahkam sarvasya srabhavo, mattah sarvam pravartate. 
Nay, they are only echoes of the: Divine steps and the Yogi goes 
through the paths of life tollowmg the Divine Master’s lead in 
front. This world is indeed a field where several determinisms have 
their play and mutually interact end all the lines of action or pos- 
~ sible ways of work open to man are only Destiny’s — 
-Man seems to be 


“An image fluttering on the screen of fate: 
Half-animated for a passing. show, 
Or a castaway on the ocean of Desire 
Flung to the eddies in a ruthless sport 

. And tossed along the gulfs of Circumstance, 
A creature born to bend beneath the yoke, 
A chattel and a plaything of Time’s lords, 
Or one more pawn who comes destined to be pushed 
One slow move forward on a measureless board 

. In the chess-play of the earth-soul with Doom,— 
Such is the human figure drawn by Time.” 


and as for his world : 


A gaol is this immense material world. 
Across each road stands armed a stone-eyed law, 
; At every gate the huge dim sentinels paces 
” _ A grey tribunal of the Ignorance, - 
An Inquisition of the priests of Night - 
4° In judgment sit on the edventurer soul, 
And the dual tables and the Karmic norm 
Restrain the Titan in us and the God : 
. Pain with its lash, joy with its silver bribe e 
=; Guard the Wheel’s circling immobility, 
A bond i$ put on the high climbing mind, 
č A seal on the too large wide-open heart; 
~... Death stays the journey-ng discoverer, Life.’ 
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i “There is a horizontal determinism in-each domain, dents 
in its normal working; but there is also a vertical intervention from 
other higher domains or ever from the highest and then the 
lower determinism is changec completely. Thus every human 
being is at once a sum of varicis determinisins, absolute in their 


way, and there is also an absctute liberty that can intervene by < 


bringing down other forces irzo the apparently rigid frame of 
destiny of the lower worlds ard alter it. That is how things in 
the world give the impression ef the unforeseen, the incalculable, 
the miraculous.”’* The Purna Yogi has invoked the Transcendent 
to prevail in the world and in himself and so he finds the Lord 
- hastening by his secret guidamce the evolution in and through 
Destiny. For “Fate is Truth werking out in Ignorance...a trans- 
action done at every hour beween Nature and the soul, with 
God for its foreseeing arbiter°® And what is Life for, except 
to prove or manifest the Truth and Nature of the Divine already - 
self-existent in the Transcendent ? Life is Chit-Shakti working 
to realise Complete Sachchidmanda in what seems to be its 
opposite. The Divine as Sachcaidananda is the whole theorem of 
Life, the truth or proposition it is proving or making manifest 
or realising as true in its consciousness progressively and -increa- 
‘singly. So has Life evolved out of the Inconscient, the material, 
the vital and the mental and = is pressing to evolve the ranges 
above the mind—the higher thinking mind, illumined mind, intui- 
tion, the overmind and even the supermind and when they. are 
established it would press beyend in an endless progression into 
-the Infinite Sat, Chit and Anenda. What a tremendous theorem 
is Life proving! “Men see =vents as unaccomplished; to be 
striven for and effected. This is a false seeing. Events are not 
effected, they develop. The esent is Brahman, already accom- 
plished from of old, it is now manifesting.”’ *° “Our life on this 
earth is a divine poem that we sze translating into earthly language 
or a strain of music which we are rendermg into words,” 1! 
The theorem inspires greater awe. and makes the human con- 
sciousness oe when we realise. that the. Purna Brahman 
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(Complete Sachchidananda) remains before, during and after 


manifsstation the same Purna always ! 


| Pirnamadah pirnamdam pirnat piirnamudacyate 
2 Purnasya pürņnamädäya pirnamevavasisyate 


“=~ This is the complete and That is the complete; subtract the com- 


plete irom the complete, the complete is the remainder.”!? There 
has arisen in the enlarged consciousness of the Yogi the supra- 
mentel way of knowledge, the vision of Life’s whole theorem. For 
only “the supramental eye can see a hundred. meeting and diver- 
ging motions in one glance and envelop in the largeness of 

its harmonising vision of Truth all that to our minds is clash 
_and opposition and the collision and interlocked strife of number- 
less contending truths and powers. Truth to the supramental 
sight s at once single and infinite and the complexities of its play 
serve to bring out With an abundant ease the rich significance of 
the: Eternal’s many-sided oneness,’’!* | 


Ii 


- This supramental knowledge by -identity, of Life, Destiny 
and the Divine has permeated and transformed all the members 
‘of the psychological being—the mental, vital afid physical parts 
collec-ively spoken of here as spirit—of the Yogi. They have also 
estabt shed: in themselves the equality of the soul. We find here 
the “our things that he must have; first, equality in the most 
concrete practical sense of the word, sématd, freedom from mental, 
vital, physical preferences, an even acceptance of all God’s work- 
ings within and around him; secondly, a firm peace and absence 
of all disturbance and trouble, Santi; thirdly, a positive sinner 
spiritual happiness and spiritual ease of the natural being which 
nothing can ‘lesseny sukham; fourthly, a clear joy and laughter 
-of the soul embracing life and existence.” 14 The Shanti of the 
higher realms has settled so firmly and permanently that it cannot 
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be shaken by the most violent and turbulent conditions of 

uncertainty and insecurity—darzer : 


No danger can perturb my spirit’s calm: 
My acts are Thine; I do Thy works and pass; 


Failure is cradled:-on Th; deathless arm, east 


Victory is Thy passage mirrored in Fortune’s glass. 


This is the condition of compEte desirelessness, selflessness and 
. surrender when all personal egesstic initiation of action has been 
renounced, sarvérambhaparitydg= and there is no longer any action 
for oneself, tasya karyam na-cidyate. 15 All the movements of 
all the faculties of the Yogi, hes acts, are the impulsions of the 
Divine Will and every series or group of such acts directed to an 
end to be achieved in the ~rorld outside or inside is again — 
for and of the Divine Lila. These works do not leave any residue . 
in the being of the worker, of being ill done, well done or half 
done or undone, for the energ> sent in through the channel has . 
gone forth into the field spomtaneously without -any distortion ` 
and for the end willed by the Mexer. There is no need for brooding 
over the action executed or imaginative projections on the basis 
of the results achieved or expecced. The whole being and energies 
of the Yogi are concentrated or the work only, in the present and 
eternal Now, Karmanyeva adlekarah, ma phaleshu kadācana. 18 
Without any attachment he pazses on from work to work of the 
Divine Master. His illumined asychic vision “follows the many- 
sided freedom of the steps of tke Divine Shakti: He is not bewil- © 
dered by the swift alteration cf her many different personalities, 
her making of rhythms and her breaking of rhythms, her accelera- 
tions of speed and her retardations, her varied ways of dealing 
withthe problem of one and another, her taking up and dropping 
now of this line and now of that one and her gathering of them 
together and he recognises the way of the Sapreme Power when 
' jt is circling and sweeping upwards through the maze of the 
Ignorance to a supernal Ligkt.” 7” “God alone knows when 
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‘and how to blunder wisely: and fail effectively. Defeat is not 7 
end, it is only a gate or a beginning. One should not say that 
one has failed. One should say rather that God is circling about, 
towards His object.” 18 Failure s nurtured safe in the immortal 

-t-arm of God and he will use it for His purpose. Victory is a mani- 
att, festation of the Power of God producing immediately the intended 
«` result in circumstances which are ripe and have been made ripe 
i bythe Divine—His passage microred in Fortune’s glass. The 
Divine- Shakti works always wita an unerring wisdom through 
‘ failure, the state of preparation o? the field, and victory, the ripe 
condition of fulfilment. This way ef looking at the results of actions 
frees the Yogi of the otherwise mevitable taint and fever of all . 

; action with its ordeal of failure and the still greater ordeal of 
"success. Na karma lipyate nare” | ; 


ot i on, i Ta i cae 
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. =- So the individual centre anc his instruments, the soul and 
A ‘the spirit are ready for the battE of life and the divine soldier 
“awaits the mandate of the Divine Cone: 


v 


= 


en 


‘tn this rude gombat with thz; fate of man 

-  Thy-smile within my heart makes all my strength; 
, Thy Force in me labours a- its grandiose plan, 
= «° -Indifferent to the Time-snake’s crawling length. 

“The Divine Shakti is dalag vith the Ignorance in the fields 

“of the Ignorance; she has descercied there and is not all above. 
Partly she veils and partly she anveils her knowledge and her 
power, often holds them back from her instruments and perso- 
-nalities and- follows that she may transform them the way of the 
seeking mind, . the*way--of the aspiring. psychic,. the. way. of the 
- battling. vital;-the way of the imprisonęd and suffering . physical 
nature. Fhere are conditions that Haye been laid down-by.a Supreme 
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Will, there are many tangled Knots that have to be loosened and 
cannot be cut abruptly asunder. The Asura and Rakshasa hold 
this evolving earthly nature and have to be. met and conquered - 
_ on their own terms in their own long-conquered fief and province; “ 
the human in us has to be led and prepared to transcend its limits: ` 

and is too weak and obscure to be lifted up suddenly to a form `` 

far beyond it.” 7° The human soul is ‘an intruder in Nature’s’. 
ignorance, an armed traveller to the unseen supernal heights’ 95. 
and the spirits fate is.. 


“2 battle and ceaseless march 

Against invisible opponent Powers, 

A passage from Matter into timeless Self. 

Adventurer through blind unforeseeing Time, 

A forced advance through a long line of lives, ` 

It pushes its spearhead through the centuries. a 4 

Across the dust and mire of the earthly plain, re ge 

On many-guarded lines and dangerous fronts, | 

In dire assaults, in wounded slow retreats, 

Or holding the ideal’s battered fort 

Or fighting against odds in lonely posts, 

Or camped ‘in night around the bivouac’s fires 

Awating the tardy trumpets of the dawn, ` 

In hunger and in plenty and in pain, 

Through peril and through triumph and through fall, 

Through life’s green lanes and over her desert sands, 

Up the bald moor, along the sunlit ridge | 

In serried columns with a straggling rear 

Led by its nomad vanguard’s signal fires, 

_ Marches the army of zhe waylost god.” 74 

In this field of the war with many determinisms there is no room 
for weak human feelings of pity or tenderness or even the sattwic 
emptions. Nature is amoral in its operdtions and Supernature 
supermoral in Her strategies. And so the Divine ‘Work presents 
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the spectacle of a rude combat with fate. But the Mother is not 
only Kali but also and simultaneously Durga. Behind her ‘ “over- 


. Whelming intensity, mighty passion of force to achieve, ‘divine 


violenze rushing to shatter every limit and obstacle’, we find 
-her “graceful and charming, her tenderness flowing out from her 
like læht from the sun and wherever she fixes her wonderful 
gaze cr lets fall the loveliness of her smile, the soul being seized 
and: msade captive and plunged into the depths of an unfathomable 
bliss”. 3% Citte krpad samarantsthurata ca. ® The Divine 
Worker feels this smile of absolute certitude, victory, compo- 
sure and benignant Grace within his heart and this is his armour 
and veapon in the mighty cataclysmic fight with the python 
_ coils of the Inconscient. 


> 


S “AI is done by the Shakti. It is her power of knowledge which 
-© takes shape as thought in the mind; the sadhaka has no sense of 


himseff thinking, but of the Shakti thinking in him. The will - 
_and tke feelings and action are also in the same way nothing but 
a formation, operation, activity of the Shakti in her immediate 
presence and full possession of all the system. The sadhaka does 
not think, will, act, feel, but thought, will, feeling, action happen in 
his system. The individual on the side of action has disappeared into 
oneness with the universal Prakriti, has become an individualised 
form “and action of the divine Shakti. He is still aware of his 
persoral existence, but it is as the Purusha supporting and ob- 
serving the whole action, conscious of it in his self-knowledge | 
and enabling by his participation the divine Shakti to do in him 


= the works and the will of the Ishwara.’’ 24 And her work is an 


eternity of toil to fulfil her multidimensional, — and 
intricate pian, nee karma, It is. 


“tó build a aidan bridge 
. Marrying the soil to the sky 
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And sow in this danciæg planet midge 
-The moods of infinity 
80 that - j 
“the new life’s doors 
Shall be carved in silver light 
With its aureate roof end mosaic floors 
In a great world bare and bright.” *° 


There is a plan in the Mother’s deep world-whim, 

A purpose in her vast 2nd random game. 

This ever she meant smice the first dawn of life, 

This constant will she sovered with her sport, 

To evoke a person in tie impersonal Void, 

With the Truth-Light strike earth’s massive roots of 
l trance, 


Wake a dumb self in the inconscient depths 

And raise a lost power from its python sleep _ 

That the eyes of the T-meless might look out from Time 
And the world manifest the unveiled Divine. 28 


— t 


And this She works out having =ternity before her with an endless 
patience, in Time with its ‘tardy coilings of the aeons’ ? and in 
“an universe with its infinite number of points moving, each 
forming a spiral, and these spirals not only lying side by’ side, 
but crossing each other and thzs giving an aspect of contrariness 
and contradictoriness, with so many lines that advance and so 
many which recede at the same time, some coming into the light, 
others going into the background and none independent or self- 
sufficient, yet with a sort of insermingling, even coordination,” ?S 


Thy Force in me labo=rs at its grandiose plan, 
Indifferent to the Time-snake’s crawling length. 
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So the Divine Worker has sated a state of eile identi- 
fication of consciousness with the Purushottama and Paraprakriti. 
He hears His steps, feels the unseen Feet treading in his front, 
‘sées His deathless arm and passaze in the field of action, basks 
in His smile within his heart and experiences the Divine Shakti 
moving him. He is a power of beirg of the Divine and what power 
can slay his soul ? He lives, moves and has his being in the Divine, 
“‘mvasisyast mayyeva’, ® and the eternal presence of the Divine 
in whom he has entered, viśate tcdanantaram, ® is the immortal 
habitation and life of his soul aad spirit. 


No power can slay my soul; it lives in Thee. 
Thy presence is, my immortality. 


The PER is constantly and umnterruptedly aware of the play 
of the Shakti with the Ishwara, Mahadeva and Kali, Krishna and 
Radha, the Deva and the Devi. The Lord is felt in him as the 
possessor of his being and above ñim as the ruler of all its work- 
ings and they become to him nothing but a manifestation of Him 
in the existence of the Jiva. All his consciousness is His conscious- 
ness, all his knowledge is His knowledge, all his thought is His 
thought, all his will is His will, all his feeling i is the Ananda and 
form, of His delight i in being, all kis action is His action. There is 
only “the conscious activity in him of the Divine with the great 
self of the Divine behind and around and possessing it; all the 
world and Nature is seen to be only that, but here it has become 
fully conscious, the Maya of the ego removed, and the Jiva is 
_ there only as an eternal portion oF his being, amSah sandtana, put 
forth to support a divine individualisation and living now fillfilled 
in the complete presence and power of the Divine, the complete. 
joy of the Spirit ‘manifested in the being: This is the highest 
realisation of the perfection and delight of the active oneness; for 
beyond it there could be only tke consciousness of the Avatara, 
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the Ishwara himself assuming a human name è and form for: action 
in the Lila." . | = 
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“ORI AUROBINDO AND THE IDEAL OF THE : 
WHOL= MAN* 


. Í BELIEVE that Sri Aurobindo’s life as a spiritual teacher 
falls into two main aspzcts. In the. first we see him 
transmitting an immense body of thought and instruction on the 


nature and destiny of man and -he universe, at the core of which . 


lies his conception of the potential divinity of man, expressing 
itself in a certain kind of wholeness, through a divine life on 
earth. In the second aspect, we see him engaged in the task of 
living what he taught and teaching others how to live it. So that 
in a general way, we can say Tis life was characterised by this 
intimate interrelation of theory with practice. Indeed, as he said 
of himself, he had tested his methods day and night for years 
“more scrupulously than any =cientist.” 

When your Secretary so kadly asked me to come and speak 
to you about Sri Aurobindo, I -hose the title of my talk, not only 
because the conception of the whole man is central to his thought 
and teaching and has a very =articular connotation of its own, 
but because it also ties up with a search that is much in the fore- 
front in these times. 

This search, of course, ucderlies the intense modern pre- 
occupation with psychology—and the attraction for various Eas- 
tern teachings, such as Zen Buddhism, with their acute and 
subtle insight into man’s natuz. It is also apparent in many of 
the more serious books being published, with their accent upon 
man’s spiritual odyssey. On azother level, the effort to link up 
this search for wholeness and t=e reality of a spiritual order in the 
universe, with the findings of science, is apparent in such diverse 
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*books as “Neti Neti” by L.Becket ; “The Biology of the. Spirit” 
by Edmund Sinnot; De La Warr’s “New Worlds. Beyond the . 
“Atom” and “The Physics of the Primary State of Matter” by 
Cyril Davson. And you could probably mention many more. 
Indeed, we might almost say that the most salient emerging 
characteristic of our times is the search for a basis of harmony— 
harmcny in the psyche, in personal relations, harmony between 
religicus insight and the sciences, harmony between nations. | 

This synthesis is the great task of the New Age, and naturally, 
in Sri Aurobindo’s view, the battle for it must begin in the psyche. 
“A divine life,” he says, “must be first and foremost an inner 
life: fcr since the outward must be the expression of what is within, 
there zan be no divinity i in the outer existence if there is not the 
divinization of the inner being.” 

I have said that the idea of wholeness, both in its ENA 
to men and to man’s conception of the cosmos, underlies all 
Sri Aurbindo’s teaching. But just as he claims that his Yoga 
begins where all others end, so this idea of wholeness is more 
radica, more sweeping in its demands and more profound in its 
implications. 

Perhaps it is easier to say what it is.not, uta than to define 
what it is. It is not, I think, to be confused with such things as. 


Jung’s process of individuation; or with what P.W.Martin called . - 


- “the experience of the More” in his book “Experiment į in Depth,” 
though these Processes enter into it. And in so far as it is possible — 
to make comparisons at such.a level, I do not think that the ideal 
of wholeness, as it is realised in Sri Aurobindo’s term “the gnostic 
Persor”’, is comprehended by what Zen calls sartorti—that flash 
of insight in which man spontaneously realises his identity with 
the Whole, or his “original inseparability.” Certainly, this reali- 
sation is the base on which Sri Aurobindo’s. spiritual system is 
built. The first necessity, he says, is “that the individual, each 
indivicual, shall discover the spirit, the divine reality within him 
and express that in all his being and living.” This is the founda- 
tion o7 wholeness, but though it may- have a profoundly inte- 
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grating and liberating effect or the being, it is only a beginning. 

Thus a modern commentator on Zen can; describe those who 
have experienced sartori as bang “ordinary and nothing special” 
and “‘just like us”; indeed, so mnuch like us, that they may still be 
subject to temper. Sri Aurob-ado, on the other hand, remarks : 
“My own ideal is transformat:on of the outer nature, perfection 
as perfect as it can be,” thouch he is careful to add: “But you 
cannot say that those who hav= not achieved it or did not care to 
achieve it had no spirituality” — 

What does Sri Aurobindo mean when he says: “My own 
. ideal...is perfection as perfect =s it can be ?° What exactly is this 
wholeness that seems so much more comprehensive than other 
spiritual ideals ? I think this question can be answered quite 
simply. Where other ideals a content with a wholeness, or a 
widening of consciousness, ugon only one level of man’s being, 
Sri Aurobindo is not. But in “rder to understand why he is not, 
we must first take a brief lock at the metaphysical basis, of his 
thought. 

Sri Aurobindo’s metaph=zsical reasoning is based on the 
Vedantic affirmation “All tha- is, is God: beside him nothing 
else exists.” He is the basis and support of all creation, immanent 
in both inorganic and orgamic life. As Transcendent Divine 
He exceeds all that we can attribute to Him, in His pure and 
absolute Existence being beyand anything we can imagine, or 
conceive, through His manifested or unmanifested Existence. ‘The 
qualities of this Supreme Being, as defined in Indian thought, > 
are Consciousness, Force, Bliss. In creation He is—as the Gita 
says—“‘indivisible, but as if d-vided in beings,” or, as the Upa- 
nishads affirm “the Many are-the One.” 

Man, by his plunge intc material existence, has lost this 
knowledge of his divine origi, and with it the sense of unity 
with all thiñgs. He imagines himself as separate, in a world of 

separate beings, and from this- fundamental error spring all those 
things which divide him from :ħe wholeness and sma which, 
obscurely, he seeks to re-discover. 
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. As a result of the sense of inadequacy which comes. from 
the conviction of being an isolated and unrelated unit, the world 
ceases to be an expression of his deepest life, as intimate a part 
of him és his own body, to be loved and cherished equally. Instead, 
it confronts him as a hostile, frightening-and unknown ‘other’, 

‘to be aggressively subdued, if he is not to be overwhelmed by it. 
- Holding out to him at the same time enormous promises of gain 
and satisfaction, it is filled with other beings like himself, all 
bent om a competitive struggle to wrest what they can from life.. . 
Througa the ages, in civilized communities, moral and social 
restrain-s have gradually come to be placed on this greed, but in 
some form or another the craving to “add something to ourselves” 
is basic to mental life and forms the incentive of all our striving. 

This craving, or desire, springs therefore directly from man’s 
sense Of separateness and the feeling of insufficiency which is 
linked with it, It expresses itself both in aversion and attraction; 
in a desire to avoid what is unpleasant;:,or a desire to acquire 
what is pleasant. He is in the divided world of the dualities—the 
world of what Jung has called “the opposites”. And just as the 
external world is a world in the clash of the opposites, so is his 
own inner world torn asunder in the same way. As he advances 
_ to a moral level, he sees much in himself that pains him, that 
conflicts with his idea of what is good and right. When it issues 
in destructive thought or action, he calls it sin. Very soon, if — 
he is not careful, a chasm opens tetween his idea of his good 
and bati self which he cannot close. So we have, in Mr. Alan Watts, 
words, a culture, (at least in the West) “in which the spiritual 
and ma-erial, the conscious and unconscious, have been cataclys~ 
mically split.” l 
-This view of ourselves—and of the external world—as split - 
into two opposed principles, is, says Sri Aurobindo, an illugion. 
It is the result of wrong-seeing, a wrong-seeing based on the 
loss of knowledge of*our union with “all that is.” Before we can 
begin to achieve wholeness we must correct this fundamental 
error of vision. We must learn, as Buddhism would. say, “to see 
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things as they are.” But this ‘seeing things as they are” is not 
an intellectual thing. It is not naving the correct opinions about 
the nature of Reality. Indeed, the very intensity with which we 
hold this conviction of separateness, and perpetuate its dual 
way of seeing ourselves and the world in all our thinking and doing, 
comes directly from our imprsonment in what Sri Aurobindo 
calls the mental principle. 

The: ‘type of consciousness which Aare this pei 
is, in his view, wholly incapedle by itself of “seeing things as 
they are.” Only when we have nealed the split in our own nature, 
which .divorces us. from true seing, can we move beyond Mind 
into a consciousness which far exceeds, while it embraces, it. 

It will be readily undersood then, that in all systems of 
Yoga, the indispensable step te liberation into a greater spiritual 
consciousness is the knowledg=—knowledge, that is, as a fact of 
direct experience—that God is not only “all that is”, but our own 
highest Self. “Only to-those wE5 can say ‘I am the Light, Thyself, 
shall it be answered : ‘Enter, >r what I am thou art, and what 
thou art I am.” — 

Upon this realisation any spiritual ‘making whole’ is Panid: 
It is the condition which enatles us to unite within us the two 
hemispheres of Matter and Spirit, Nature and Soul, which our 
sense of separateness has surdered, so that they interplay as 
harmoniously as night and day. And just as we see that Spirit 
and Matter are not opposite principles, but relations of difference 
of the One Reality, so we see that God and Soul as subject and 
object transfigures itself into zhe Soul as the individual poise 
of the Divine in the cosmos. But though this union, in the view 
-of many spiritual teachings, represents the apotheosis of whole- 
ness attainable by the aspirant, to Sri Aurobindo it is is only the 
beginning. It may transform certain levels of the individual, 
but not all, and this, to hint is incompletion. 2 

Before we go into the nezure of this completeness, jee ‘us: 
look for a moment at Sri At-obindo’s second most importaat- 
contention. : 7 2 yg 4 -=O 
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Creation, he says, is a movement of ascent and descent, 
“a movement between two inyolutions, Spirit in which all is 
involved and out of which all evolves downward to the other 
pole of Matter, Matter in which also all is involved and out of 
which all evolves upwards to the other pole of Spirit.” Evolution, 
therefore, as Sri Aurobindo sees it, is an unfolding of all the 
divine potentialities inherent in Matter. In every stage of evolution, 
the Divine Consciousness has laboured to find, and express 
itself through,. higher and morz perfect instruments. The first 
great emergence took place with the appearance of organic life; 
. secondly, with that of vital or animal life; the third with man, 
who has been able to embody in Mind the highest level to which 
consciousness has yet attained. 

The whole labour of creaticn, first in the plant, then in the 
animal and finally in man, he saw “as a progressive series for the 
unfolding of the Spirit,’ and one of “supreme significance.” 
But Mind is not the final flowering of Consciousness. A further 
ascent lies before man, which, if he can attain it, will enable 
him to embody far greater powers tian are available to him at 
present through a purely mental consciousness. 

_ For Mind, says Sri Aurobindo, is a partial working of con- 
sciousness. It is the centre of what he calls ‘the Ignorance’ and 
of our sense of separateness particularly, because, though Mind 
can know about the properties of the things it scrutinises, it cannot. 
know their essence. It can, he says, “only know by separation 
and dfstinction and has at the most a vague and secondary appre- 
hension of unity and infinity—for though it can synthetise its 
divisions, it cannot arrive at a true totality.” | 
. Indeed, until man can embody an extension of consciousness 
beyond the mental principle, he w-ll be unable to solve the dilemmas 
that face him, for these, as we have seen already, are all problems 
of harmony, for which, by the very nature of its operation, Mind 
cannot find the resõlving vision. Sri Aurobindo maintains that 
it is only by rising into a principle of censciousness, where, through. 
our common origin, we are in an indivisible relationship with. 
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that Reality in which the creative process is conceived, and from 
whose formative powers it is sRaped, that we can know with an 
absolute truth of knowledge. 

This kind of knowledge Se Aurobindo defines as mile 
by identity. The principle of consciousness where this knowledge 
is available—its matrix—he calls the Truth-Consciousness or 
Supramental. This Truth-Conciousness is not the absolute 
self-existence of the Supreme Being, but it is the operation. of 
His self-ordering in the universe, an intermediate functioning of 
consciousness between Pure Bemg and the inferior tunenonng of 
consciousness represented by «ind. 

If man could return to thts source of knowledge to which 
unity and harmony are native, =e would not only understand the 
mysteries of existence, he woul] bring into life a power capable 
of transforming it at root. To live and act from this divine principle. 
would represent a step forward a evolution of the greatest magni- 
tude. Until it is achieved, Sri Aurobindo believed, man cannot 
fulfil his real destiny of a divine life on earth. 

Such a goal holds out a che lenge to which only the man who 
is ‘whole’ in a very special sense can respond. It rejects all partial 
aims. It will not tolerate escape from the world as a condition of 
spirituality. The notion of a perection and salvation only possible 
in the hereafter is entirely fore-zn to its alms. A sanctity bought 
at the cost of a negation of life is its very antithesis. It is affirma- 
tive and life-embracing. It drives no wedges between sacred and 
secular, religious and profane. The perfection of some part of the 
individual, which will give acces to the Divine, is the ideal beyond 
which the great classical Yoga systems (with one exception) do 
- not strive. In each one of thes2 systems, one part of the being 
is seized upon—intellect, life and body, heart, the emotional and 
sensational life—and made the channel of approach to the Divine. 
But the perfection of the individual tm all his aspects is only a preli- 
minary, in Sri Aurobindo’s teacking, to the transformation of life. 

We may well ask, Yes, but 5 life really capable of transforma- 
= tion? Isn’t it really a hideous botch of physical. suffering ‘and 
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moral squalor from which the spiritual man can only withdraw, 
and which he can never hope to change ? No, Sri Aurobindo 
returns. “The earth is the foundation and all the worlds are upon 
the earth.’ All life is One. Because in its essence it is divine, 
all life is therefore capable of transformation. So, writing of his 
own ideal, he says :. “Its aim is to work-out the will of the Divine 
in the world, to effect a ‘spiritual transformation.and to bring 


. down a divine nature and a divine life into the mental, vital and 


physical nature and life of humanity.” 

_. + We may well ask, what kind of an effort does this demand of 
us ? An effort in the height and in the depth, Sri Aurobindo replies. 
The most sustained, difficult, patient. and arduous effort of which 
you are capable, for it demands nothing less than the total trans- 
formation of your being. In fact, he writes of the spiritual change 
which Yoga demands of human nature as being “the most diffi- 
cult of all human aspirations and efforts.” ‚Those who would 
find it, must first lose the life of the lower self, and -that is the 

most complex and difficult task any man can undertake. 

-` Because of this dual aim, the transformation of the individual 
as well as of existence, no part of the individual can be allowed 
to escape being gathered into. the total regeneration. So there 
must be a total offering, a total perfection—mind, heart, body. 
Sri Aurobindo. insists over and over. again on this necessity of 
an integral development of people, just as he insists on an offering 
of all the gifts to life, whether they are of the arts or of the sciences, 
or simply concern a dedicated action of the daily chores of life. 

_ In a noble passage he writes : “All activities of knowledge 
that seek after or express Truth are in themselves rightful materials 
for a complete offering; none ought necessarily to be excluded - 
from the wide framework of the divine life. The mental, and 
physical sciences which examine into the laws and forms and 
processes of things, those which concern the life of-men and . 
animals, the social, political, linguistic and historical-and those 
which seek to know and control the labours and activities by 
which man. subdues and utilizes. his world and environment, and 
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the noble and beautiful Arts wh-zh are at once work and knowledge 
—for every well-made and significant poem, picture, statue or 
_ building is an act of creative kwowledge, a living discovery of the 
consciousness, a figure of Tru-a, a dynamic form of the mental 
and vital self-expression or werld-expréssion—all that seeks, all 
that finds, all that voices or figures is a realization of something 
of the play of the Infinite and t that extent can be made a means 
of God-realisation or of divine formation. But the Yogin has to 
see that it is no longer done as part of an ignorant mental life; it 
can be accepted by him only r by the feeling, the remembrance, 
the dedication within it, it is turned into a movement of the spiri- 
tual consciousness and becomes a part of its vast grasp of 
comprehensive illuminating knowledge.” 

I hope you will see by a this, that Sri Aurobindo means 
by wholeness, not simply wher Jesus (I think) meant when he 
opposed wholeness with sickness—“They that are whole need not 
a physician, but those that are sick.’ He means by it totality of 
being. The fullest possible realsation of what we are potentially. 

Let us go back for a moment. and look at man as we left him 
at the beginning, struggling with the dualities and dogged by a 
conviction of his separateness—a creature lost in the thickets of 
the Ignorance who has not ye: found the inner light which will 
light him through its dark labyzinths. As we saw, by his descent 
into material existence, he has lost the knowledge of his oneness 
with all that is, not only in the inward world of his own being, 
but outwardly. Spirit and Natwre have become, not poles of that 
being, the positive and negative of the creative current, but prin- 
ciples in opposition. Because =e looks outward upon the world. 
through the doors of the senses, he is captive to the whole range 
of sensations brought to him by them, whether of thought— 
for the Indians designate Minc as the sixth sense—or of emotion. 
and vital feeling, and Nature ruzs him as she will through them. 

Naturally, the first step tewards wholeness enjoined by Sri - 
Aurobindo, is that the individue! should break his sense of identity 
with the varying mind, life an= body Nature has given him, for 
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only by so doing can he find his true Self, or, as we should call 
it in the West, Spirit: that Self where, as the Gita says, “he 
sees himself in the heart of all beings and...all beings in his heart.” 
There he recovers that sense of union with God, for there he is 
one with Him, and with all other beings, that he lost by his descent. 
into the material world. 

At this point the primordial split is healed. Spirit and Nature, 
heaven and earth, those divine hemispheres, have consummated 
their union in his soul and become once more the Celestial Sphere. © 
Of this creative miracle, which is both mysteriously outside and 
inside ourselves, the Upanishad says: “There is a Light that 
shines beyond all things on earth, beyond us all, beyond the 
heavens, beyond the highest, the very highest heavens. This is 
the Light that shines in our heart.” 

But this realisation, the crown of most Yogas, 1s only a begin- 
ning for Sri Aurobindo. “Realisation by itself,” he writes, “does 
not necessarily transform the being as a whole.” And by trans- 
formation he means “a change of consciousness radical and com- 
plete and of a certain specific kind.” Because his Yoga takes 
“fulfilment of the life and body for its object,” and the whole 
nexus of mind, life and bocy for the field of the divine action, 
each of these powers must be totally renewed—“born again 
from above,” in Jesus’ wards. 

Perhaps this passage from Sri Aurobindo’s great treatise 
On Yoga will give you some idea of the synthetic quality of the 
spirituality at which he aims. “Let us not be in too furious a 
haste to acquire peace, purity and perfection,” he writes. “Peace 
must be ours, but not the peace of an empty or devastated nature 
or of slain or mutilated capacities incapable of unrest because 
we have made them incapable of intensity and fire and force. 
Purity must be our aim, but-not the purity of a void or of a bleak 
and rigid coldness. Perfection is demanded of us, but not the 
perfection that can exist only by confining its scope within narrow 
limits or putting an arbitrary full stop to the ever self-extending 
scrolls of the. Infinite....It is easier to starve the ego by renouncing - 
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the impulse to act or to kill it by cutting away from us all the 
movement of personality. It is easier to exalt it into self-forgetful- 
_ ness immersed in a trance of peace or an ecstasy of divine Love. 
But our more difficult problem =s to liberate the true Person and 
attain to a divine manhood wktch shall be the pure vessel of a 
divine force and the perfect instrument of a divine action.” 

Again, of this wholeness be says: “The spiritual or supra- 
mental Self...must be alone the Lord within us and shape freely 
our final development accordizg to the highest, widest, most 
integral expression possible of the law of our nature.” The libe- 
rated individual who has attained this wholeness, or completeness 
of being, he calls “the Gnosts Person,’ and he describes his 
nature as “an infinite and universal being revealing—or, to our 
mental ignorance suggesting—is eternal self through the sigui- 
ficant form and expressive power of an individual and temporal 
Self-manifestation.” In a community of such beings, he adds, 
“difference would not lead to a discord but to a spontaneous 
natural adaptaion, a sense of somplementary plenitude, a rich 
_ many-sided execution of the thing to be collectively known, done, 
worked out in life.” 

Now it is obvious that ths fully-extended aim of spiritual 
becoming, simply from its completeness, must be more exacting 
than those which, though they may aim at the Heights, do so with 
a narrower approach. Sri AuroFindo aims at the Heights, not in 
order for the individual to stay there in a solitary trance of self- 
absorbed bliss in the Infinite, but in order to descend once more 
to earth, and gather all life intc the Light so that it may express 
the divine Delight of existence. 

Because we are intimately Hnked on every level of our being 
with the cosmos of which we are a part, every effort to embody. 
the plenitude of the powers of mind, life and body which only 
partially manifest in us, must mise up against usall the powers 
of the Ignorance which dominate life. 

Such an effort of self-exceeding can only be made under the. 
guidance of a Teacher who hss himself trodden the Way. and. 
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achieved liberation. This process of spiritual ‘making whole’ 


is called in India sadhana, meaning a method or system of Yoga— 


` Yoga meaning union with the Divine. The Yoga evolved; and 


taught, by Sri Aurobindo he called Purna, or Integral Yoga, 
because it demands “‘a turning of the "peng in all its parts to 
the Divine.” 

Those who enter on this Wzy must be well-founded in the 
discipline of the moral life. For we cannot proceed to the XYZ 
of the spiritual life before we have learnt its ABC. To Indian 
spiritual thought the highest mecra life is still subject to the duali- 
ties, because it is bound by the ideas of sin and virtue. But this 
does not mean that man must net grow first through the moral 
life before he comes to Yoga. 

We do not find Sri Aurotirdo talking in terms of sin and 
virtue, because, to him, these cis-inctions belong to the religious 
and not to the spiritual life. He prefers to talk about 
imperfections as wrong movemerts—things that have got to be 
put right in the machinery of Auman nature. He knows well 
the existence of that “twin Personae, bright and dark” which 
is in every individual; but ae knews that it is the outcome of a 
psyche that has been split apart because it has lost its unifying 
vision. 

And if much of the early szages of Yoga seem a struggle 
to reject the domination of the dark personae—the ego, as Sri 
Aurobindo calls it—it is only pertof a greater struggle to liberate 


_ the bfight personae, the soul, so tha: it shall truly “see things as 


they are’, in the Buddhist phrase. Then, when the soul is no 
longer under the domination of Nature but cooperating with her 
harmeniously, she will begin to shed her Light over the whole . 
field of our being and endeavouz so that we no longer see darkly, 
through the distorting glass of tne ego. 

_ But, as in Integral Yoga, all the powers of the being are to 


be utilised, the surrénder of the mind to this clear seeing will use 


knowledge as its means of transformation; the surrender of the 


‘life, works;-and the surrender of the heart, love. This triple offer- - 
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ing of knowledge, works and lo7e, in union, forms the sie 
of the Yoga. “It is not only the keart that has to turn to the Divine 
and change,” says Sri Aurobind-, “but the mind also—so know- 
ledge is necessary and the will end power of action and creation 
also—so works too are necessary.” 


As we labour at that work of inner observation and detach- 


ment which will one day enable us to see ourselves “as we are”, 
we come gradually to realise wz are not this complex of mind, 
life and body with which we Aad always identified ourselves. 
The doer of all our actions is nat, as we had thought, ourselves, 
but the Divine Himself. He it = who now works in us directly, 


through the power of the soul, instead of indirectly through the 


determinism of Nature and the distorted reflections of the ego. 
In time that “Light that shines :n our hearts” as the Upanishad 
calls it, will take up all the powers of our being—mind, life and 
body and make them the divine instruments which latently they 
are. 

One who has reached this state is ‘whole’ or, as Sri Aurobindo 
would say, complete. “He is rot governed by the judgements 
of men or the laws laid down zy the ignorant,” he writes, “he 
obeys an inner voice and is moved by an unseen Power. His real 
life is within and this is its des=ription that he lives, moves and 
acts in God, in the Divine, in zhe Infinite.” 

To most of us such an attainment must seem as remote as 
the peaks of the Himalayas. We do not even seem among the 
foothills. We are still journeying across the dusts of the plain. 
Shall we allow ourselves to be -iscouraged by the magnitude of 
the journey ? Certainly not. “The journey of a hundred miles 
begins here,” says a Zen Master. And Sri Aurobindo adds “It 
is not necessary and indeed it iz not possible for ali to measure 
the whole journey in a single life. It is enough for us to make a 
beginning.” 

Those are heartening word=. For whether we are ready for 
it or not, sometime, in this life or another, as irrevocably as a 
flower unfolds in the spring, tke inmost law of our being will 
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drive us to seek for that wholeness which we potentially contain 


as surely as the seed contains the flower. “To become complete in 


being,” says Sri Aurobindo, “in consciousness of being, in force 
of ‘Being, i in delight of being and to live in this integrated — 
ness is the divine living.” 

_ The quest for that divine living lies at the root of all man’s 
seeking for a better life. Nothing else, we can be certain, will 
fulfil the needs of the divine being in him, Nothing Jess can 
satisfy his deepest conception of what true wholeness demands of 
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kooo we had occasion to go through a biography 


of Tapasviji Maharaj, a remarkable yogin who lived for- 


185 years, by a member of the Mysore Judiciary. Tapasviji came 
of a princely family in Patiala State and was born in 1770. He 
had attended the Durbar of Bakadur Shah, the last emperor of the 
Moghuls. As a result of a rapid -aner movement he took to sannyds 
in his 55th year and began a lie of hard austerities, He lived in 
caves, on hill-tops, moved in impenetrable forests in the Himalayas, 
met interesting personalities and altogether had a most varied, 
adventurous life. Somewhere atout the age when he had grown 
too old—we do not remember the exact age, perhaps it was 
seventy or so—and the limbs of the body were failing, he 
had the good fortune to meet = Guru who offered to rejuvenate 
him so that he could pursue Es sadhana. The Guru had great 
knowledge of the properties oZ herbs and he treated Tapasviji 
to a seven weeks’ course of herbal treatment in a solitary place 
in dark chamber. Continuous attendance was necessary anti the 
Guru took inordinate pains. D-ring the course of the treatment 
the old teeth, nails, hair etc. withered away. After some time new 
ones grew and at the end of tise period the patient came out ‘a 
robust, young and buoyant man ~ith all the faculties in fresh condi- 
tion. Heelingly he asked the Gru how he could repay his debt 
of gratitude. The latter replied that his own body could be given 
the same kaya kalpa (treatment >f the body) by the disciple in the 
same way. Tapasviji, needless 20. say, readily agreed and took 
every care to bring the treatment to a successful close. Twice 
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more during the course of his lfe, Tapasviji underwent this 
course of rejuvenation and continued his life of spiritual ministra- 
tion and tapasya till he passed away in 1955 at the age of 185. 
the Kaya-Kalpa treatment for Pandit Madan Mohan: Malaviya - 
in 1938, though for various reasons, it was not very successful. 

What is Kaya Kalpa ? What precisely is its aim ? How does - 
it work ? These are the natural queries that arise in a normally 
‘curious mind but authentic information on the subject is not easily 
accessible, entombed as it is in the ancient treatises on Ayurveda 
in Sanskrit and in palm-leaf manuscripts relating to 
Rasa-sdstra and the lore of the Siddhars. A recent book on the 
subject by Swami Shivananda, however, throws belpful light on 
the matter.* 

Indian scriptures, says the author, speak of three ways of 
maintaining good health and prolonging life: yoga, mantra, 
ausadha (medicine). Of these this book treats only of the different 
varieties of medical treatment. The main principle on which 
this approach is based is this : the body is made up of a number 
of cells. These cells are constantly teing broken down and renewed. 
Man starts aging when these cells begin to lose their power of — 
reproduction. ‘At one time it was said that every part of the body 
is wholly renewed every seven years, but now it is said that the 
period is only about a year and half.. The body can be in a state 

of health and continue to live only if the constructive changes 
(anabolic) gain over the destructive (catabolic). That is to say, 
the cells are to be enabled to renew themselves as long as possible. 

And this is attempted to be done in the Ayurvedic system by 
administering concentrated doses of differet kinds of rasdyana 
(that which tones up the rasas in the ‘system)—preparations of 
herbs, or mux vomica seeds or Neem (Margosa), HaritaRi, or 
Amalaka fruits (emblica een of milk, butter-milk, sulphur, - 


1 Kaya Kalpa by Sri Swami Sivananda. Pub. Yoga-Vedanta Forest Ardeny 
Rishikesh. Pp 48, price 50 nP, | 
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= mercury, the last one particutarly being considered the most 
effective—it is the Sva-bija, lauced as rasa-rdja, subjected to puri- 
fication eighteen times. This trzatment activates and strengthens 
~ the metabolic system, purifies the blood, tones up the nérvous 


” organism and gives a further lease of natural youthful life to all 


the limbs.t And this rejuvenatizn is followed by prolongation of 
` life. l 

There are two methods of nllowing the treatment : indoors, 

kuti prdvesika and outdoor, vatatapika. For the former, three 
cottages are to be built each wicain the other, according to speci-. 
fications, with windows parallel to each other at fixed distances. 
The unit of measurement is the hand of the person to be treated. 
. Even the wood used for the zonstruction must be of definite 
varieties of timber which have thzrapeutic value, e.g. Bulia frondosa, 
Mimosa Catechu or Sandal-wocd. The cottage must be situated 
in a solitary place, in healthy stroundings facing East. No shade 
of trees must fall on the cottage. All the provisions needed for 
the work must be stored within the cottage. 
_ The physician must be i- constant attendance. The treat- 
ment is started at an auspicious moment in the context of planetary 
movements, with certain religious ceremonies and continued 
for some weeks, five or seven. It is supported by exercises in 
breath-control, continence and other necessary auxiliaries. 

We do not enter into further details. It is enough to note 
that the treatment, kalpa, aine to strengthen and activate the 
` physical base of the human s7stem by material means. It can 
be fruitfully undergone only when the body has not decayed 
beyond a certain stage. It is Eid down by Sushruta that either 
youth or middle age, but not oH age when decrepitude has set in 
is the proper time for it. Even then, the beneficial effects can ` 

only ‘be temporary; life may bz prolonged for a time but again 


1 The author refers to the glandular an= allied treatments fh ee medical science 
but is not inclined to overrate their efficazy. He observes: “They only restore diseased 
people to health; they do not prolong life b=zyond the normal span, or solve the riddle of 
eternal youth,’ 
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the decay. begins,-That.is why in-the.instance of the Yogin men- 
tioned earlier, the treatment had © be taken three times; and each 
time it was less effective than the previous one. As Swamiji observes 
pointedly : “Rejuvenation when žhe patient is elderly and the 

human machine, the most magnifcent of all machines, is wearing 
= out, has only a temporary effect as a stimulant on a tired man. 
Relapse quickly follows. The eyes. bright for a short time, become 
dull once more. The brain works vigorously for a brief period 
only. Afterwards weakness reasserts itself. The whole organism 
relapses into a state of greater decrepitude than before because it 
has been called on to work beyoad its strength and capacity by 
the forced stimulation....If scientists could discover the secret of 
persuading the cells which compose the human body to renew 
themselves even in old age as thzy do in youth, there would be 
no practical limits to human life. 


IL 


This limitation of the effeccivity of medicine, however, is 
sought to be overcome in certain traditions by combining it with 
other means, religious, yogic or spiritual. There is, for instance, 
the cult of the Siddhas—the Natha and Raseshvara Siddhas of 
the North and the Maheshwara and Jnana Siddhars of the South 
in India—in which by a combmation of processes, yogic and 
physical, death is aimed to be canquered and the body enabled 
to livè as long as one would wish. This is done either by so changing 
the set-up of the body-organism gs to keep it constantly in a har- 
monious relation with the world around or by a steady elimination 
of the material element in the body i.e. dematerialisation, ending 
in a sudden spiritualisation of tre body. 

— According to this teaching, the body of man is formed of 
adie maya, impure matter. B7 appropriate purificatory disci- 
pline.and other méasures this impurity of substance is gradually 
-reduced and the matter is attemp-ed to be raised into the original 
purity of the Suddha maya. But tris is not possible by individual 
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effort alone. It is only the gr=ce and guidance of the Guru, a 
realised Guru that can help zim to completely get rid of the 


stained maya-element and assume a pure nature, an incorruptible ` 


body, the pranava-tanu or manza-tanu, the body of Mantra:: Only 
a Jivanmukta, one liberated in consciousness while in body, can 
acquire such a body. Yet, he is in contact with this world of 
asuddha maya and to that extent affected by its nature. But when 
he prepares to cut off even this <asual connection, when he is about 
to become a paramukta, his franava-tanu becomes transformed 
into a pure spiritual body, jfidnc-tanu, body of knowledge; the body 
of Suddha-maya is transmuted zanto the body of mahda-mdayd, with- 
out any element of associatior with matter, pure or impure. 
. Broadly speaking, their method lies in the purification of the 
cells and tissues of the body Dy prayer, by prescribed dieting, 
medicine etc. They have elaborate physico-chemical processes 
which include the use of a kinc of elixir of the essences of mica 
and mercury. By certain exercises which are part of the discipline, 
the very molecular vibrations in the body are changed and set to 
a new pattern, the functions cf the organs are suspended or al- 
tered. Some of the organs of the body are deliberately left unused, 
new ones begin to appear and the changes are so radical that the 
very basis of life is slowly chazged from the physical into some- 
thing supra-physical. The ‘boc’ is maintained more by nourish- 
ment from the universal forces. than by the usual material food. 
Others may not see the results of this change outwardly. But 
inwardly there is a world of cha=ge. And when the Siddha changes 
over from his jivanmukti state into that of paramukti, there is a- 
spectacular, visible transforme-ion; the pranava tanu, itself a 
transubstantiation of the natural human body, is transformed in 
an instant, into the divya tanu, -he glorious body which disappears 
from the physical gaze leavirz no material remnants behind. 
The passing of Ramalinga Swami in a moment of dazzling trans- 
formation into Light is an oft-quoted instante to the point. 
There is also among the Natha Siddhas a system of yogic 
practices for the immortalisatica of the body without the use of 
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medicine. According to-this tradition, the secret of immortality 
‘Ties within the human body itself. In the highest centre of the 
body of man, the plexus at the top of the head, the Sahasrara,— 
a little lower than the Lotus, to be accurate—there is the Moon 
who represents the creative principle in Nature. He holds the 
-Soma which is the sap of all life. There is a continuous process 
‘of distillation going in on the body and the essence so formed is 
deposited, drop by drop, in the Moon. This soma or ampta (nectar) 
normally flows down from the Moon but it is swallowed up by 
the Sun, the kãla-agni (destructive fire-principle) in the navel 
‘plexus below. When this drying-up movement of the Sun gains 
_ over the supply of Soma by the Moon there sets in decay, disease 
and finally death. To prevent this destruction of the Soma the . 
Natha Siddhas make use of the Hatha yogic practices as developed 
by the Tantriks. 

_ By the activation of the Kundalini Shakti within the body 
and its ascent through the several centres of nervous energies — 
(cakras), to the crown of the head where is situate the Moon, 
one gets in conscious rapport with the necatarous fount. And 
as the Kundalini joins her Lord in the Sahasrara there ensues a 
plenteous downpour of the Soma. The Soma pours down through 
“the mouth of a duct called sankhini which connects the Moon with 
the hollow at the roof of the palate; this duct is likened to a serpent 
with open mouth on either side. But the Soma thus set flowing 
must be prevented from béing swallowed up by the waiting kala- 
agmi ‘below. The practice adopted for this purpose is to turn 
the tongue. backwards and close the hollow opening above by the 
tongue so turned. The fertilising juices are thus not allowed 
to go down to the region of the sun, but are drunk by the sadhaka. 
It is believed that a progressive absorption of this amrta goes to 
‘strengthen, rejuvenate and even to transform the human “body 
from its gross materiality into an increasingly subtle and etherial 
body. which ultimately transforms. itself into a pure divine body 
‘with a totally changed substance over which the —_ laws of 
-Nature would have no operation. 
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We may mention in passing that among the Vaishnavas too 
there is the conception of cim~aya deha, body luminous, in which 
the lover of God dwells in eternal communion with the Beloved | 
in the Vaikuntha. In all these traditions, however, what is aimed 
at is the acquisition, by whatever means, of an eternal non-material 
body in which one could consciously live in the supra-physical 
worlds of Creation. The physical body has got to change and made 
to undergo whatever mutatior. by way of subtilisation and eli- 
mination of the material elem=nt as is indispensable for a rapid 
transition of the inhabitant te a subtle-physical or non-material 
body. But is that what is ment by kdya-stddhi ? Perfection of | 
the physical body ought to wean a degree of development in 
which all the potentialities latent in the body are brought out in 
their full expression and the bedy is no more liable to be invaded 
and broken into by the forces of illness, decay and death. And 
the body so perfected should te able to live supremely on its own 
rightful plane of existence, this physical earth. Just as a well- 
knit mental body can live for all ime in the mental world, a strongly 
formed and centralised vital vehicle continue as long as desired 
on the vital plane, so too a perfected material body should be 
able to live unimpaired in the material world as long as the Purusha 
within chooses to live. That is true immortality of the body and — 
that is also precisely what is aimed at in the Integral Yoga of. 
Sri Aurobindo. It is not ony a part of the objective but a 
fundamental part of the procæs as well. l Bo 3 


(tc continue) | 
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‘THE EVOLUTION OF THE SPIRITUAL MAN 


p: the Gok stages of the SN we see only the in- 

= Conscience, with no` hint of purpose. A conscious 
Witness would only have seen an Energy creating Matter and 
_ organising the Inconscient into a boundless universe stretching 
into Space, empty of cause.or purpose, a stupendous machinery 
with no sign of indwelling Spirit or soul, and no hint of mind or 
life. It would have sosmed impossible that a teeming life could 
at all appear. 

After aeons this Witness would see, in a prepared corner + of 
- the universe, a new organised development,—the phenomenon 
of living Matter. Nature would be concerned with establishing 
this new creation, bùt the significance of it would be veiled. An 
endless multiplying of species and an abundant scattering of seed 
established a profusion- of living forms. Then Life seemed to 
become aware of itself in a scanty growth, but at first this new- 
born mind seemed only an aid to life. It did not seem possible 
that a mental being would emerge making life and matter its 
servant, building and creating arts and sciences, developing into 
‘the thinker and philosopher, the mystic and the spiritual seeker. 

But after several ages the Witness would see this miracle 


z- in progress, altho it would still seem impossible that the 


hidden Spirit could completely emerge in this material earth. 
After all, conscious life was only a small spec in the vast universe. 
It would need a more conscious Witness to discover the clue that 
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in each stage can be seen the reparation for the next. Thus in 
Life we see signs of sensatior, in the movements of plants- the 
emergence of sensitive mind. As plant life contains the possibility . 
of the conscious animal, and as zhe animal mind has the rudiments 
of feeling anid percption, so the mental being develops into the 
spiritual mam. ` 

There are two questions: frst, the exact nature of the transi- 
tion from mental to spiritual =eing; and second, the process and 
method of the evolution of th= spiritual out of the mental man. - 
It might seem at first that since Itfe and mind have become limited » 
in the material world, so spirit would necessarily be limited in 
its living embodied form; and also the spiritual evolution might » 
be merely a part of the mental evolution and not a distinct emer- 
gence. But we have to see the clear distinction between the 
spiritual and the mental, and ~hether the former is a new power 
that can replace the mental cominance in life. 

On the surface it seems that life is an operation of Matter, 
and mind an activity of lite; sz the soul or spirit must be only a 
power of mentality. But a deeper inquiry shows that what seems 
the result is in fact the origin. Matter could not become animate 
if life had not already been iz Matter, and life-in-matter could 
not begin to feel and perceive if the mind principle had not been 
behind life. So too spirit musc be immanent-in mind and body. 
We have to see that spirit is something distinct from the mental 
being; and this can readily be Jone if we consider the involution 
as the primal condition for the evolution in the reverse order. ` 

In the animal, mind is mot detached and separate enough 
from the life movements and material medium to see it as some- 
thing distinct, as we can see = has developed in man. Thus we 
can become detached from car thoughts, observe and control 
theth. So too at first the soul does not appear distinct from the 
mentalised life; the soul cannc- yet detach itself from the mental | . 
activities. But. as the evolutiq- proceeds this detachment: of the ` 
soul-being becomes more deve-oped. At first we realise a Purusha, 
an inner mental being or life-soul.. But this is the soul-in-Nature, 
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and not the soul-in-itself. This atter reveals itself as the Soul 
{ooking at Nature with its direct sense and intimate vision. This 
_ comes when there is complete silence of the being and its surface 
movements, and we become aware of a Self which exceeds indi- 
. Viduality and even surpasses tnrversality. This beings the true 
liberation of the spiritual part m us. 

We then see more clearly the preparatory movements of the 
further evolution: the pressure oT the psychic Entity on mind, 
life and body; the pressure of the self for liberation from the ego; 
and the turning of mind and life towards some higher Reality. 
This brings a partial spiritualised mind and life. Only when 
we become aware of a self-exisent consciousness that knows 
all by identity and discovers itse[ in all things, has the decisive 


“2s -emergence of soul taken place. This is the spiritual consciousness 


and being in us other than the menl being. But at first the spiritual 
consciousness is an observer of tLe mental, vital and bodily ins- 
truments on whose action it stl depends. But it. begins also to 
exercise a certain authority and-influence on life and thought, 
compelling them to obey a divine Power. Or following the psychic 
entity we may become aware of an inner light. and guidance. 
These are the real beginnings of a psychic and spiritual trans- 

' formation. But it is possible to gc further; for the spiritual being 
can develop in mind the higher states of being and bring down a 
supramental action belonging to the! Truth-Consciousness. Mind, 
life and body can then become traasformed, and no longer subject 
to the ignorance. 

At first this truth of spirituality is not self-evident to the 
mind. The soul perception is nct yet distinct from mental or 
life form; there is a mixture of mental aspiration and vital desires. 
But these confusions are a temporary though ‘necessary stage 
of the evolution, since ignorance is the starting-point. Yet we 
have to see clearly that these errors of high intellectuality and 
idealism or ethics are not spiritwality. Mental belief, creed or 
faith are of great value to mind anc life, particularly as preparatory 
movements, but they belong to the mental evolution and are not 
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yet spiritual. Spirituality is the awakening to the inner reality-of 
our being, a soul which is otker than our mind, life and body. 
There comes an inner aspiraton to contact the greater Reality 
beyond and be one with It. [Lis is the turning and conversion of 
our being and consciousness. 

There is*in fact a doubl= evolution : that of our outward ` 
nature of mind, life and body; and inwardly the evolution of our 
inner being, our subliminal and spiritual nature. Yet the evolution 
of mind to its greatest possible range remains the major preoccupa- 
tion, so that the higher intuit-ve intelligence, and the overmind ` 
and supermind may be successi-ely unveiled. If Nature’s intention 
‘were other-worldly or a breaking away from our present nature, the 
evolution of mind would not be necessary. But for a comprehensive | 
change of being the double evolution is justified. | 

This means a slow spirit-al advance; for at each step the 
spiritual emergence has to wat for the instruments to be ready.. 
Also as the spiritual formation emerges, it is mixed with motives 
and impulses of an imperfect mind, life and body. There is a 
necessity to return upon a step in order to bring up something of 
the nature which hangs back, This results in a limitation of the 
emerging spiritual light, so that it has to follow one line or another 
before it can attain its own tality. These obstacles of mind, 
life and body are so great that the spiritual: urge tries to reject 
them completely and attain its cwn salvation. This urge for othér- 
worldliness results in asceticism and illusionism. But this spiritual 
absolutism is also a purificatior. that makes the unmixed spiritual 
emergence more possible for there must be a complete surrender 
of the lower nature to the spirfiual power. If Nature refuses sub- 
mission, the soul must withdraw. There is thus a dual tendency : 
first the establishment of the spiritual consciousness in the being, 
ever? to the rejection of Natcre; and secondly a push towards 
the extension of spirituality to eur parts of nature. Only when the 
first is achieved can the secon¢ proceed moré speedily. Thus the 
urge of the consciousness towards contact with the Divine meng iS 
the foremost preoccupation of the spiritual seeker. 
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We have to consider on the >ne hand the means utilised by 
Nature and on the other the results achieved by the individual. 
Nature has followed four chief lires to open up the inner being : 
religion, occultism, spiritual thought and spiritual realisation. 
All are connected in various ways. Religion admits an occult 
element in its ritual and ceremony: it has leaned on spiritual think- 
ing—either deriving a theology or supporting a spiritual philosophy; 
but spiritual experience is the firal aim of religion. Sometimes 
-religion has detached itself from all these things; and occultism 
has put forward a spiritual aim. cr more frequently confined 
itself to occult practice alone. Altsough spiritual philosophy often 
leans on religion and experience; ret it also has rejected these aids 
and -has been satisfied with mental knowledge and its own dis- 
coveries. Spiritual experience has used all the three means as its 
starting-point, but has dispensec with them all, relying on its 
own strength. All these variations have been part of the 
evolutionary endeavour of Nature. 

Each approach corresponds © something in our total being; 
and thus we see four necessities of man’s self-expansion. He 
must know himself and for this he must dive deep below his own 
mental and physical surface; thet is, he must know the inner 
` mental, vital, physical and psycho movements, and the universal 
laws of the occult Mind and Life This is the field of occultism. 
‘He must also know the hidden Powers that control the world; to 
enter into relation with the Creetot or Cosmic Self; and follow 
the låw of the supreme Being. TEis is the aim of religion, and its 
purpose is to link the human with the Divine. But this must be 
something more than a mystic reveHtion, it must be acceptable to his 
- thinking mind. This is the work of spiritual philosophy. But all 
knowledge can be fruitful only f it is turned into experience. 
All religion, occult and philosopnic knowledge must end in an 
opening up of the spiritual con-ciousness; and in the building 
“of a life that is in°conformity with the truth of the spirit. 

Each new principle that emerges in the evolution has to 
pull itself out of the involution aad against the opposition of the 
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Inconscience and the retardations of the Ignorance. At first there 
is the push of thé submerged reality towards the surface, appearing 
as small, insignificant and rudimentary elements. Later a more 
recognisable quality begins to show itself; and finally there is the 
decisive emergence, a reversal of consciousness. But there is still 
a large and difficult growth towards perfection. The new principle 
has to be opened out into all fields of its possibilities. This is the 
process of Nature. 

This has happened in the evolution of religion. At first it is 
crude and imperfect, and ignorant and injurious elements creep 
in. Dogmatism, narrowness and intolerance enter. Thus it happens 
that much ignorance and many errors hide under the name of reli- 
gion. This is characteristic of all human endeavour, its ideals, 
thought, art and science. 

Religion has claimed to isene truth by divine authority 
and inspiration which were imposed on human thought. Although 
it rests on inspirations and faith its procedure is-excessive. Man 
needs faith but it ought not to be imposed. Only if man is made 
free from the ignorance and in possession of the highest Truth- 
consciousness is the claim to unquestioned acceptance warranted. 
Thus the premature claim has obscured the true work of leading 
man towards the Divine Reality, and of giving each a means of 
seeking a way proper to his nature. 

The wider acceptance of a diversity of religious forms, such 
as we see in India, is the supple method of evolutionary Nature, 
where each is free to follow what is congenial to his thought and 
nature. In religion this plasticity is necessary, for its real business 
is to prepare man’s life for the spiritual Consciousness to enter. 
Religion must then learn to subordinate itself and give full scope 
for the inner spirit to develop its own truth. In the meantime it 
-has fo give the spiritual turn and the spiritual refinement to all 
his activities. It is here that- errors come in; for the mental, vital 
and physical consciousness diminish and dégrade the spiritual 
consciousness that is trying to enter into them. Yet it is here that 
religion can serve as intercessor between spirit and nature. Errors 
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have to be eliminated, but truth need not.be rejected also; the 
error may be only a disguised or corrupted truth. 

The rudimentary spiritual consciousness in man first nei 
with a vague sense of the Infinite and a sense of the limitation 
of the human. . He becomes awaze of a Power or Powers behind the 
physical world, and he seeks a means for calling their aid. But in 
the domain of the Invisible he needs a supraphysical vision, which 
he finds in his innate intuition and instinct. The subliminal also 
must have been more active in the earlier stages of man before 
the intellect and senses became highly developed. : These intuitions 
created the earlier forms of religion, giving them the sense of 
supraphysical forces and the experience of supraphysical beings. 
` Slowly he became aware of a soul that survived the body, and in 
him also were elements that responded to the invisible powers 
around. In this way his religio-ethical formations began. In 
the beginning his ethics, ritual and mystical knowledge were crude, 
but they acquired depth and increased in significance. 

With man’s mental development, however, there was an 
increase in his intellectualisatton; and his first instinctive and 
subliminal formations are overlaid by a growing force of reason 
= and intelligence. As man discovers more the processes of physical 

-Nature.he moves away from Lis early occultism and magic. He 
feels less the presence of gods and invisible powers, but he feels 
the need of a spiritual element in his life. As the’ occult elements 
lose their significance, the intellectual element increases. When 
the Spiritual experience itself dwindles, man must then rely on 
faith and moral conduct. With the disruption of the original 
amalgam of religion, occultism and mystic experience these powers 
are free to follow their own separate ways. With the dominance 
of the intellect comes a complete denial of occultism and supra- 
physical. knowledge. But still the higher intentions of Natufé are 
Kept alive in a few who can use man’s greater mental evolution to 
raise them to a higher plane. At the present time we-see a return 
‘towards an inner self-discovery and seeking and.a reawakening 
to the power of the spirit, as a reaction to a dominant intellectuality. 
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The intellect having reached ite natural limits has found that it 
explains nothing more than the puter process of Nature, so it had 
begun to probe the deeper sects of mind and life. There can 
here be detected a pressure towards some advance of the spiritual 
evolution in Nature. Religion self, passing out of the obscure 


infrarational stage into the bar= interspace of the intellect, may 


now rise towards the suprarational consciousness and knowledge. 

Most of the earliest stages of man’s religious development 
are hidden in the unwritten pages of prehistory. It merely seemed 
a mass of superstition and Neture-worship, although behind it 
there must have been-an effective kind of truth that has been lost. 
The occult Knowledge of prim-tive man was that open to the 
lower vital intuitions which ca_ in the small life-powers to aid 
desires and rude physical welfe-e 

This primitive stage, however, was followed by a more 
advanced type of religion of waich we have records in the sur- 
viving literature of the early civilised peoples. At this stage poly- 
theistic belief, mythology, riteal and ethical obligations were 
interwoven with the social sy-item, whether tribal or national. 
Even though a deeper spiritual <gnificance may have been missing 
yet there was a strong occult Enowledge and carefully guarded 
mysteries which contained the frst elements of spiritual wisdom 
and discipline. The worship o- divine powers and social ethics 
are the main factors, with a sziritual philosophy hidden in the 
myths and mysteries. 

The main lead to religion vas through the mystic and otcult- 
turned minds. Through these <ndividuals the masses were led. 
But the spiritual experiences of the mystics were mostly encased 
in secret formulas and could oaly be passed on to initiates, and 
conveyed to the mass through religious symbols. 

“A third stage emerged which tried to make the secret spiritual 
experience universally available and attainable to all worshippers 
through its creed and spirituxl discipline. At first it was the 
esoteric form, which was intensi-e; but then developed the exoteric, 
expansive form. As a result of this latter diffusion, the earlier 
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concentration became scattered snd the spiritual aspiration: lost 
its intensity. The suprarational knowledge of the mystics became 


__. clothed in intellectual forms of creed and doctrine and ritual. 


` The spiritual nucleus became mixed with the lower elements of 
mind, life and the physical nature. It was precisely this-profanation 
of the truth and the misuse of tne occult powers that was most 
feared by the early mystics, and guarded ‘against. Spiritual know- 
ledge thus became intellectualisec into dogma, and living practice 
a dead mass of cult and ceremeny and ritual. Yet the expansive 
movement had to be taken. . 

. Thus religions which initially had a fundamental inner 
‘reality developed into a formalism of creed and ritual. Two ten- 
dencies appeared in this formalsed religion—a catholic which. 
tended to conserve the original character and many-sidedness, and 
a protestant which depended cn belief, worship, and simple 
conduct, and appealing to the reson and ethical will. This latter 
tended towards rationalisation and condemned the occult elements, 
which brought in a narrowness tc the spiritual life. The intellect, 
having cast out so much, has fourd the opportunity to deny spiri- 
tual experience and religion completely, ending up with a mass 
of external knowledge without the-inner power to create a new life. 

In India there has been both £ persistence of the original intui- 
tion, as well as a wider diffusion of religion, not in any one creed 
or dogma but in a vast number œ formulations. Occultism deve- 
loped as well as spiritual philosophies. All this has followed closely 
the niethod of evolutionary Nature: allowing all ways of communion 
between man and the Divine. Bcth the primitive forms and the 
high spiritual aspirations dwelt sice by side. This plasticity, how- 
ever, was based on a fixed religio-social system which though - 
it has been a power for preservetion, has also been an obstacle 
‘and restriction to the catholicity of the native spirit 7 

Nevertheless India buiit up z many-sided religious and spiri- 
tual evolution, and ven encouraged the intellect to aid the spiritual 
seeking, rather than narrow it as.in the West. This admission of 
all creeds and forms has justified itself in its richness and persis- 
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tence of-all types: of spiritual attzinment and endeavour. By open- 
ing the door of spiritual experiemce to the individual and providing 
-each who is ready with the posability of turning into a spiritual _ 


being, religion in India served the wider purpose of Nature to ` >, 


further the. spiritual evolution =f man. It became a rich nursery 
of spiritual growth and flowerng, a vast school of the soul’s 
self-realisation. Thus Religion was turned to the greatest service. 

Occultism is the attempt to arrive at a knowledge of the 
secret truths of Nature and organise these undeveloped powers. 
At the same time there is the communication with supraphysical 
worlds and beings in order te help man to become sovereign 
over Nature’s powers and forces. This aspiration is based on the 
fact that we are souls and minds that can know all the mysteries 
of this and other worlds and become the master of Nature. The 
occultist gave a great impetus to science and sought further the 
secrets of supernature, the discovery of the supraphysical. The | 
work of the occultist is the possession of knowledge of the higher 
orders of cosmic Being, and the direction of their forces to produce 
effects on the physical world. It is in fact using the potential 
powers in Nature in order to enlarge the control of mind over 
life and body. Hypnotism is a modern example of an occult 
power; for we are all the time =ubject to a battery of suggestions, 
impulses, emotions and thougkt waves. If we know these move- 
ments we can master and use them or protect ourselves from 
them. But this is only one sm=ll province of this little AOE 
Knowledge. 

As physical Science has dzveloped, so ecu has receded 
until now mind and life are regarded only as activities of Matter. 
“Believing material Energy to be the key of all things, Science has 
moved towards the control of rind and life; while the spiritual is 
igndted as one form of mentalit:. But such a course has its danger 
in so far as scientific discoveries:are misused by humanity mentally 
unready for handling these pcwers whose sécret forces are un- 
known. In the West. occultism had never achieved a systematic 
eee. SO that it coul€ not defend itself against the 
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assault of science. But in Egypt and the East it had arrived at 
an ampler maturity, (the Tantras is one example). It was able 
to supply the basic elements of religion and even developed 
systems of spiritual discipline. For the highest occultism discovers 
the secret supernormal possibilities of mind, life and spirit and 
uses them for the greater effectivity of our mental, vital and 
. spiritual being. 

Occultism has become associated with magic and the super- 
natural. Yet. it is not altogether a superstition. The application. 
of formulas can be astonishingly effective in the use of mind 
power and life power. But these powers need a subtle and plastic 
intuition to know them and interpret their action; a formalised 
knowledge is limited and may be harmful. It is well that science 
is beginning to investigate the supernormal phenomena, but the 
precautions of this line of inquiry have to be rediscovered. Its aim 
must always be to discover the hidden truths of the mind-force 
and life-power and the greater forces of the concealed spirit. 
Occult science is the science of the subliminal, in ourselves and 
in world-nature, which includes the subconscient and the 
superconscient; and this knowledge must be put to the 
right use. 

_ An intellectual approach is an indispensable aid to man’s 
highest knowledge. On the surface, reason and the intellect are 
the chief instruments of our thought and action. But also intuition, 
the heart’s devotion and the direct Itfe-experience of the spirit 
have to be developed. And at the same time our thinking and re- 
flecting mind must be helped to understand, and form a reasoned 
idea of the goal andthe principles of the development of our 
nature. Spiritual experience and the growth of inner consciousness. 
and soul perception are the means of this evolution, but always 
with the support of the critical reason. The intellect demantfS to 
know the nature of the spiritual Reality, although it is not capable 
by itself of bringing us into touch with that concrete: Reality. But 
its help is of great importance. 

Our thinking mind is concerned with the statement of general 
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spiritual truth and the logic cf its relativities But besides this - 


intellectual statement it seeks also a critical control; while admitting 
spiritual experiences it wants > know on what truths they are 


founded. Unless their truth is verifiable we will be led to distrust ~.. 


them as being wrong or imperfect experiences of the true spiritual 
values. Reason can also be bro-ght to bear on occultism and see 
whether its interpretation has any real significance in our whole 
experience. Intellect can help =s in our understanding, and also 
in organising and controlling Enowledge. 


In this respect spiritual philosophy is of importance, In the - 


East, wherever there has ariser a considerable spiritual develop- 
ment there has also come a phibsophy to justify it to the intellect. 


At first there was an intuitive exoression, as in the Upanishads; but 


later there developed a critical method and an intellectual account 


of what had been found by inner realisation. Or a mental ground | 


was provided (as in Patanjali’= Yoga philosophy). In the West 
there was the analytic method and the intellectual reason parted 
from the spiritual urge. Only such systems as Pythagoras, the 
Stoics and Epicurius developec a discipline and conduct of life, 
and an effort at inner perfection of the being. Later a higher 
spiritual plane of knowledge wasreached in early Christian thought 
where East and West met togetker. But later still the intellectuali- 
sation became complete and =hilosophy parted company with 
life. Religion then became supported on credal theology; although 
it should be noted that a philosophic justification is not essential 
for spiritual truths which car be contacted inwardly through 
intuition. Also a strong critical control can hamper the higher 
illumination; an inner discrimination and inner guidance are 
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more reliable. But there must be the bridge between the spirit 


and the intellectual reason for >ur total inner evolution. For the 
imtepral Knowledge the spiritue intelligence must be made ready 
in us to receive a higher light. 

But these.three approache:—the religious, occult and philo- 
- sophic—are ‘not sufficient until they open the door to spiritual 
experience. For it is only by irser realisation that the conscious- 
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ness'can be changed and the spiritual being emerge. This is the 
final line of the soul’s progress. Till then he has become familiar _ 
with the idea and the possibility of perfection, and made contact 
. With greater Realities, but: the transformation into the spiritual - 
-- being has not yet come. Religion in the past produced the man of- 
' piety, and wisdom, but it is only after spiritual experience that we 
see. the saint, prophet, Rishi, Yogi and Mystic. It is these latter 
that have given mankind its spiritual aspiration and culture. 
At first spirituality is only a small light amidst the great 
mass of the unenlightened human mind which forms the outer 
self. It emerges slowly out of the religious temperament but it ` 
seeks always a spiritual support or factor. He uses it at this stage 
to help his mental ideas or vital and physical interests. Then some 
part or tendency of mind or life take on a spiritual turn or urge. 
An inner guidance or light, a greater control than mind or life: 
comes to us. Only when these illuminations and intuitions govern 
the whole life and nature does the spiritual formation of the being 
begin, and there. emerges the saint, seer or servant of God. The 
sage and seer live in the spiritual mind; the devotee in thé spiritual 
aspiration of the heart; the saint is governed by the awakened ` 
psychic being; while in others the vital kinetic nature is driven 
by a higher spiritual energy in a God-given work or mission. 
The highest is the liberated-man who has realised the Self and 
Spirit within him and passed into union with the Eternal, and acts _ 
by the light and energy of the Power within him. Hence follows 
the total liberation of the soul, mind, heart and action in the 
realisation of the Divine Reality. Beyond this highest spiritual 
evolution of the individual there opens the supramental ascent, 
or escape into’ the . Transcendence. 

Such has been the course of Nature’s evolution of the spiritual 
man. We should note, however, that in recent years there“fias_ 
been a reaction against this evolution of consciousness, dwelling 
only on the evolutions of life. Religion was pushed aside.as super- 
stition and spiritual. realisation as shadowy mysticism. -This judge- 
ment, however, Tests on the false perception of the material and 
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-the outward life “alone as rezl, It seems to the modern mind 
that spirituality has achieved very little and has not solved ‘the 
problems of humanity. The mystic either detaches mine trom 
life or suggests impracticable =olutions. 

We have to judge spirituality from the point of view of its 
ability to. create a new foundaton of our being and life and know- 
ledge. The ascetic refuses to accept the limitations imposed by 
material Nature; and if he canmot transform her he must leave her. | 
‘Tkere is also a spiritual acceptance of life and humanity with love 
and compassion as the motive. Such a spiritual man can guide or 
even create with the direct =ower of the Spirit. The solution 
that spirituality offers is essentmlly an inner change, a transforma- 
tion of the consciousness anc nature. 

If there bas hitherto been no life-transformation through 
spiritual endeavour it is beceuse man has rejected the inward 
change. Spirituality can only deal with life by a spiritual method, 
—not by political or social or other remedies. Only the outward 
environment is altered, but men remains what he was, an ignorant 
ego-centric mental being. His. constructions cannot take him be- 
yond his present self; this can only come by a spiritual change, an 
evolution of his being from che superficial mental towards the 
deeper spiritual consciousness. To discover the spiritual being 
in himself is the real business: of the spiritual ai as well as to 

. help others towards the same evolution. 

The spiritual tendency of the past has been to Jook beyond 
life rather than towards it, and to seek individual salvation: rather 
than collective. Thus the spiritual evolution has not been operative 
in the human mass, and is therefore still incomplete—or rather 
only beginning. But it is onl, when Nature has confirmed the 
evolution through the individual that anything radical can be- 

“expected for a collective spiritual life. It is necessary, then, that 
the individual must be preoccupied with the transformation of. 
his own nature before attemp-ing a collective spiritual life. The 
mental intelligence cannot charge the persistent character of human 
life; and neither can the spiritzaliged mind change it. Spirituality 
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Ulumines the inner being and helps the mind to communicate - © 
‘with what is higher than itself and uplift the outward nature of 
the individual. But when it works in the human mass through 
mind as the instrument, it cannot. bring about a transformation | 
of life.. Hence there has been the strong tendency to abandon any 
wider spiritual change-and concentrate on individual salvation. 
A higher instrumental power than mind is needed. to transform 
the Ignorance of Nature. 

One objection against the mystic is that fe seeks a medy 
subjective approach which is not verifiable. But the object of the 
mystic-is self-knowledge which can only be arrived at by an- 
anward turn. The Truth he seeks can only come through direct 
vision or through a knowledge by identity. But it is seen that 
there are different experiences and hence it is suggested that this 
knowledge is not truth at all but a subjective mental formation. 
Spiritual truth, however, must be seen to be a truth of the Infinite, 
one in an infinite diversity. It is inevitable therefore that there 
should be a many-sidedness which is a sign of the soul’s approach. 
The intellectual idea of truth as.one system or a single formula — 
of facts reflects the limited outlook on the physical plane and 
disregards the field of life, mind and spirit. 4 

This limited. outlook has brought an antagonism against: 
a multiplicity of viewpoints which has restricted man’s search 
for truth, especially in philosophy and religion. The truth of. the . 
spirit is a truth-of being and not a truth of thought. Where there 
»is-spiritual experience there is growth. into spiritual being; but at 
the same time there are numberless possibilities of variation of 
experience. And the accommodation of mind and life to the spiri- 
“tual truth must also vary according to the mentality of the seeker. 

“ This-difference and variation is needed for the freedom of spiritual 
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- "Phere: must then: be many stages in the evolution of the 


o apua man and in each stage a great variety of individual forma- 
E tions.. ike fiature of mind. anq life create this variety according 
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to the stage of development of the individual seeker. But this 
diversity is based on a fundamental unity; for the supreme Self 
is one and the souls are many. The supramental integration 


must harmonise these diversities, not- abolish them. 


N. PEARSON’ 
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Srimadvisnutattva. Vinirnaya of Sri Madhvacharya—English 
translation by S. S. Raghavachar, Published by the on, 
Ramkrishna Ashram, Mangalore: Price Rs. 3-0-0. o 


Sri Madhvacharya is one of the five celebrated exponents 
of the Vedanta school of the the Darshana-period of Indian 
philosophy—a period in which logic and dialectical skill in exhi- 
biting and establishing one’s pwn point of view found its fullest 
expression. Madhvacharya has written valuable commentaries on 
the important Upanishads, the Bhagvat Gita and the Brahmasutras 
but his Vishnutattva Vinirnaya, the one under review, is regarded 
by many as his greatest Prakarana-Grantha. Legend holds that 
Madhva was an incarnation of Vayu ior the purpose of destroying 
the false doctrines of Shankara which were more like the doctrine 
of Lokayats, Jains and Pasupatas but more obnoxious and injurious. 


In fact both epistemologically and ontologically it is opposed to 


the system of Shankara. The chief features of the system of 
Madhva are its realistic and pluralistic contentions. One can rightly 


_:,..gay that it is one of the most organised and established systems of 


realism of Indian Philosophy. According to Madhva valid know- 


| a8 ledge is that which correspords with outside reality. There can 


be no knowledge which does not involve relationship between - 
the Knower and the known. Besides, the difference between the 
knoweér and the known is real. Ontologically Madhva contends 


‘-that there are individual selves existing ‘independently of = 
“other. The Supreme Reality who is posited as the creator and 


ruler of the universe is Visknu or Narayana, the possessor of J 
all excellences and attributes. Nature and-selves are subordinate 


to God and depend on ‘Him. He is not the material cause of the 


universe. or its efficient cause.. 
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Sn S. S. Raghavachar has done a great service to the 
general-public and ‘in particular to the.scholars of Indian Philo- 
sophy’ by translating the Visnutattva Vinirnaya into English. 


_ Professor Raghavachat points out that the title of the book may 


suggest that it is’a theological treatise but ‘it is not really so in as 
much as the pages of the book exhibit great dialectical skill and 
logical power in | , metaphysical. discussions. The opening verse 


. of the book is of a rare beauty. and significance. 


| “Offer A always to Narayana, who is cognizable i in all 
his uniqueness only through the right scripturés, ; who wholly 


transcends the ksara and the aksara and who is flawless and abounds 


in all excellent attributes.” 


The English rendering of the cryptic ‘od sharp Sanskrit 
verses has been very faithful and unusually lucid and simple. 
We warmly commend the book to all lovers of Indian Philosophy 
and expect that this English version of the text would reach a 


wider public. 


K. C. PATI 
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We climb ill if we forget our base. 


SRI AUROBINDO 
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The Divine gives itself. tc those ia give themselves 
without reserve and in, al their parts to the Divine. 
For them the calm, the Sight, the power, the bliss, 
the freedom, the widenes- the, heights of knowledge, . 
the seas of Ananda, = ~- .+ «= Sri Aurobindo. 
-EDITCRIALS* 
- ~ MoTHER’s COMMENTARY. 
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“They proved to.me by convincing reasons that God 

does not exist, and I b-lieved them. Afterwards I 

saw God, for He came and embraced me. And now 

which am Į to believe, the reasonings of others or my 

own experience ?” - 

~ [T is not a question put by Sri Aurobindo, it is an ironical 
firust. It is meant to Ling out clearly the stupidity of 

the reasonings of the mind wkich imagines that it is capable of 

talking about things it does got know. It“is nothing else than 


* Based on the Mother’s Talks 
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You can prove anything by the. mind. If you know how 
to us2 it and possess the science of reasoning and deduction, 
you can prove every thing. Apart from that, it is an exercise 
given in the higher schools to, make the mind flexible. A thesis _ 
is prcved to you, and immediately after you have to prove the 
antitresis with equal conviction, and it is in the hope that if you 
rise ¢ little higher you. -will find the ,synthesis. 

Therefore, since it is admitted that everything can be proved, 
it means that reasonings lead nowhere; for if you can prove a 
thing and immediately after can prove the contrary, it is a proof 
that your proofs are of no value. 

There is experience... For a simple heart, a “simple and 
straigat nature, a nature that knows that its experience is sincere, 
it is rot a falsification of desire or mental ambition but a sponta- 
neous movement coming from the soul, the experience is abso- 
lutely convincing. It loses its power of conviction when it gëts | 
mixec up with such things or the desire to have an experience 
or th> ambition to believe oneself somebody very superior. If 
you Fave that in you, beware, because desire and ambition falsify 
experience. The mind is-a maker of forms and if you have a 
very strong desire that something very important or interesting 
should happen to you, you can make it happen, at least apparently 
to those who see things superficially. But apart from such 
cases. if you are straight, sincere, spontaneous, ‘and above all 
if the experiences happén to you spontaneously, without any 
effort on your “part to have them, as the expression of your 
aspiretion from the depths, then such experiences carry with 
them the seal of an absolute authenticity; the whole world 
, may tell you that they are stupidities or illusions, but nothing 
-will bring any change in _ your personal ` convictien.. But ~ 
naturally, for that, you. must not deceive yourself, on your side, 
. you must be ‘sincere and . , Straight with a complete inner 
rectitude. 

Someone asked me, “How i is it that God happens to mani- 
fest himself to an unbeliever?”. This is: rather comical, for if 
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it pleases God to manifest hirself to an unbeliever, I do not 
see what can prevent him from doing sol.. 
On the contrary, He has a zense. of humour. Sri Aùrobindo 
has repeated many a time that ttz Supreme, has a sense of humour. 
and it is we who wish to make -f him a grave and always serious 
personage, and he may find it very amusing to come.and embrace 
an unbeliever. He who might have said on the previous day, “God 
does not exist, I do not. bel&ve -in him, it is stupidity and 
ignorance”...him He takes into his arms, hugs him to his breast 
and laughs in his very face. ee . 
_ . Everything, is possible, even things that appear absurd to 
our small limited . intelligence. F 
. In fact, only when’ we will. have Tead these aphorisms till 
the last. that -we shall have æ chance of understanding them, 
because in each he puts.us in a position that is quite different 
‘from the truth that is.to. be Gscovered.. The angles are innu- 
-merable, the:points of view intumerable.. And one can say the © 
most contradictory things witho It belying oneself, without contra- 
dicting oneself ;. everything ‘depends on. the way ‘you look at 
things., And even when we ha” seen: everything, ‘from all points 
of view accessible to us all areund the central truth, we would 
have still just a little glimpse. The Truth will escape from us 
on all sides at the same time, But. what is remarkable is that 
if we have the experience of one single | contact. with the Divine, 
a true experience, spontaneous and sincere, then at that moment, 
in that experience we shall krow all and even more. That is 
why it is so important to live the little that one knows with all 
sincerity so that one may be able to have the experience and 
to know by experience, know zot by the mind but because you 
~ live the, things, because they become part of your being and 
consciousness. 

To put in practice the litt that one knows is the best way 
of knowing more, it is the most powerful tneans of advancing 
on the.path. Just a little practze but very sincere. For example, 
when you Know something is not to be done, not to do the thing. 
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When you have seen in your being a weakness, an infirmity, not 
to allow it to reproduce itself. When you have the vision of what 
is to be done, even though for a moment, in an ardent aspiration, 
not to, never to forget to become it. 

There are persons who always lament on their infirmities. 
That does not take far. If you have seen them truly once, and 
truly, sincerely you have understood, you have seen that it should 
not be like that, then be done with lamentations; it is now the 
daily effort, it is now the building of the will, it is now the vigilance 
‘ef every moment; you should never allow a fault once recognised 
to renew itself. To err through ignorance, through inconscience 
is of course a very régrettable thing, but it is repairable. Whereas 
to continue to do the mistake even when you know that it should 
not be done is a cowardice and we should not lend ourselves to it. 

- To say, “Oh, human nature is like that. Oh, we are in the 
inconscience. Oh, we are in the ignorance”, is merely lazines 
and weakness. And behind the laziness and ignorance there is. a 
big bad will. | 7 

I say this because there are many who have made this remark 
to me, many. And always it is a way of giving excuses to oneself. 
To say, “we do what we can” is not saying the truth. For if 
you are sincere, once you have seen the thing, it is final. So long 
as you have not seen, there is nothing to say, but the moment 
you have seen, it is the moment when you receive the Grace; 
and from the moment you have received the Grace, you have 
no right to forget it. 


NOLINI KANTA GUPTA 


SRI AUROBINDC LITERATURE (VII) 
| Lettens (contd.) | 
Foundaticas of Sadhana 


(NE can begin the sadhana in any part of his being that is 

more awake than the otters and seeks a higher direction. 
In some it is the heart that is astir and longs for the Divine Heloved; 
for them the most natural way -s the Way of Love and Devotion. 
In some it is the mind that is acdent and searches for a Truth that 
is more satisfying than any it hes known thitherto; for therm is the 
Way of Meditation and Knowiedge. In others it is the will, the 
life-dynamism that is dissatisfied with the normal round of activity 
and seeks to yoke itself to a bezher Purpose and serve the Lord 
of All; for them is the Way of "Works. 

But whichever the Way ce takes to in order to trenscend 
the ordinary nature of human-y and grow into the heights and 
expanses of supernature, it is @sential that the foundations of the 
sadhana are laid firm. Unles= one prepares. the base of the 
Adhar strong enough to bear the incessant pressure of the Yoga 
Force at work for change, for growth, for reconstitution of the 
very texture,of the being as in >ur Yoga, there is ever a danger of 

- failure or breakdown on the way. The ordinary mind end the 
vital nature of-man are apt to lose their balance and go off at a 
~n tangent once they are released—in the course of yoga—from 
. the Mfmal limitations to which they are subject; they may get 
overwhelmed with the descente of joy, power and light that greet 

the yogin on the path. The plvsical body itself, unless it is freed 

of its obscurity and rendered supple. may not respond pliantly 

to the demands of the Yog=-Shakn. To avert these dangers 
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it is indispensable that the sadhaka first lays a strong foundation 
for the structure to come. 

The very first step in laying the proper foundation, says Sri 
Aurobindo, is to acquire a Quiet in the being. Quiet means a 
state of mind in which there is. no‘ restléssness, no movement of 
anxiety or similar emotion which keeps a constant tenseness in 
the -being and to that extent interferes with the opening of the 
being to the Higher Consciousness, obstructs the smooth and 
conscious reception of.-the incoming: vibrations of the Higher 
F orce or the outflowings of the soul within. 

- This quietude of the mind acañcalatā,. is to be. acquired, built . 
up with vigilance and will. It can be said to be established when 
there. is no habitual restlessness; no incessant movement keeping 
the mind in a whirl.. Though a negative condition it is the. first 
step leading to the next, the Calm, st/Mrata. Calm is a more 
positive state in which there is a kind of tranquillity which is not 
disturbed by movement on the surface. Disturbances may come 
and pass but they move on the surface; the mind: is.serene. Sri. 
‘Aurobindo «describes . two kinds of Calm: the -negative calm 
where there is no contrary. movement; the = calm which 
solidly resists all movements that.seek to disturb. 

A still more positive ‘condition is when saved “4S 5 éntry of 
Peace, §Gnti, in the being. It. carries with it a sense of: solidity, 
harmony and: deliverance with a .quiet.Ananda permeating its 
vibrations. In such a state there can beino real aoa which 
can affect the secure poise’ of the being. . 

The being. is to-be gradually taught to grow into these condi= 
tions -of Quiet, Calm and Peace. Unless: it frees itself from ‘its 
habitual turmoil: and naturalises: these into its’ system, there can 
be no secure ‘holding of the riches of the Spirit which one calls „= 
down into oneself by aspiration and will.and the Grace-saf@tions. — 

The most effective way to. begin is mentally to conceive a 
Silence which is'at the back ‘of all movement.. After all, thoughts 
are not the texture of the mind. Thoughts pass, other thoughts 
come and they too.flit across some silent.and immobile background 
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of the mind. A repéated suspension of the thought-movement, 
and an increasing awareness <f the Silence behind, effects the 
needed opening and the Silen begins to.take hold -of the mind. 
It is in this condition that Calm and Peace settle themselves. 
Here'too, there are. two kinds f silence. One, in which there is 
absolutely no movement in the inner consciousness; there.is no 
reaction at all to'activity in the external being; this is the passive 
silence. The other is the activ= silence in which from out of the 
Silence there goes-out a — force of action without leaving 
a ripple within. . 

For true Peace to ee ir ie being iiae must te this still- 
ness, the silence which prepares a state of utmost receptivity; it 


Keeps the vessel empty. But this peace is not static. It is active 


and spreads to the other parts -f the being as they begin to accept 
it, though initially it may entez through the mind. It has a puri- 
fying action wherever it goes and thus builds:.up a developing 
condition of purity which is an indispensable factor for progress 
in sadhana. 

Purity i is an equally essentË] part of the Ganons Naturally, 
by purity is not meant physical cleanliness. Nor is it only a moral 
rectitude of the kind spoken of in the Dharma Sastras. Purity 


- -in Sri Aurobindo’s sense, mea an exclusive opening to the Divine 


alone; it implies the total rejection of all influences alien to the 
Divine. A sole fidelity to the Divine is what purity means in our 
sadhana. And Peace helps in tae growth of this purity in as much 
as disturbing and foreign moœements are automatically rejected 
from a state of Peace. Peace admits only those which are akin 
to its nature, nourish it and thrive in it. Further, inner Peace 
lessens the necessity of outer contacts and minimises the intrusion 
of external influences. 

Nét comes Equality, smatā. The normal human mind 
and vital nature are always art to identify themselves with men 
and events, forces and circumstances, as they impinge upon the 
persons, and get lost in the rzsh of their emotions and passions. 
For a a it is necessary that he should detach himself from 
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the current of happenings; he has to gradually learn to stand back 
from the rush of Prakriti and observe things aloof from them. 
That way one acquires a dispassion, a growing equanimity which 
faces men and things in the world without getting helplessly 
involved in them. All contacts are received in an equable and 
unmoved status by the being and the utmost is made of each 
circumstance for an ordered and rapid growth of the evolving 
consciousness. : ie 

It is of course difficult to attain to this state of calm equality 
within a short time. A fund of patience, a steady will persistent 
in the face of all opposition and difficulty, to acquire and make 
of it (inner equanimity) a natural poise of the being is demanded 
of the sadhaka. | 

And lastly there must be a spiritual atmoshpere in which 
the sadhana can thrive. If one can get it, for imstance, in the 
environs of the Guru, nothing could be better. If not, one must- 
create the spiritual air around oneself and live in it. And that 1s 
possible because the atmosphere one carries is always a reflection 
of the state of one’s inner consciousness. | 
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THE TEACHINGS O? THE MOTHER (VII) 
-EDUCATION 


RUDOLF STEINER SCHOOLS OR WALDORF SCHOOLS: 


UDOLF Steiner, an Austrian philosopher and artist of 
considerable insight, was a lover of Indian thought 
and a great admirer of Indian clture. He was one of those few 
Westerners who could pierce through the cryptic symbols of the 
Vedas and glimpse something o= the matchless sublimity of their 
mystical revelations. He says: “What we read in the Vedas, 
those archives of Hindu wisdom- gives us only a faint idea of the 
sublime doctrines of the ancien’ teachers, and even so, these are 
not in their original form. Only the gaze of the clairvoyant, direc- 
ted upon the ‘mysteries of the: past, may reveal the unuttered 
wisdom which lies hidden behind these writings.” It will not, 
then, be unreasonable to suppose that he was greatly influenced 
by Indian thought, and that sor-ething of it must have gone into 
the conception of his theory ef education. 

According to the Year Boek of Education, 1957; aè are 
now about 50 Waldorf or Rudcf Steiner schools in Europe and 
America, educating over fifteer thousand children. 

_ What is the philosophy behind this system of education ? 
What is Steiner’s contribution te the modern science of teaching ? 
Steiner tried to bring abou= a marriage between the arts and 


‘mathe sciences. He advocated at once the introduction of the scienti- 


fic spitit—its inextinguishable curiosity to inquire and know, its 
firm grip on the material and ok-ective, and its minute observation 
and precise expression—into the study and ‘practice of the arts 
and the humanities; and the introduction of the spirit of the arts 
and the humanities, their imazinative idealism, their synthetic 
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vision, their tendency to proceed from the whole to the parts! 
—-and not, like science, from the parts to the whole—into the 
study and practice of science. He thus hoped to bridge the gulf 
not only between science and the humanities, but between East 
and West. 

Steiner believed that there’ are three rhythmic periods of 
development in childhood. In the first period, that is to say, 
the first six or seven years, the child’s life is centred in the activity 
of its limbs. It is the period of the growth and working of the 
will—not a conscious, but an unconscious.will—through the 
movements of the limbs. “The small child literally kicks himself 
into. consciousness”. The child grows by freely exercising its 
limbs, and unconsciously developing its will. It lives in its physical 
activities, and has a keen joy of them, not for the results they 
produce, but simply in their very process, in the automatic willing 
and doing involved in them. Living is a sort of waking dream. 
- “Heaven lies about us in our infancy.”? The child has a nostalgic 
flair for the picturesque, and it would be a cruel act of vandalism 
to destroy its dream images and phantasies by the frosty touch 
of the so-called facts of life. Steiner stressed the importance of 
fantasy and imagination in the first period of the child, and advised 
the arrangement of lessons in terms of pictures and images. He 
deprecated any premature development of the intellectual powers 
of the child in the first period. 

' The second period comprises the next seven years,- years 
of adolescence, in which the development of the mental life be- l 
gins, characterised by a sense of authority. The child now loves 
to be moved by wonder and pity, fear and courage, love and 
hatred, which stimulate its feelings. This is the period inter- 
-vening between that of the will and automatic physical activities, 
and that which, later on, will mark the a of theught an 


1 The psychologist,*Stout, holds that that the man mind. (unless perverted) has 
a natural tendency to perceiving complete wholes before proceeding to a Soesceeon of 
isolated parts or elements. 

3 Wordsworth. . e l 
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the mental faculties. According to Steiner, the child thinks with 
its heart at this period, and not with its head. It is a kind of heart- 
thinking, which is basically different‘ from head-thinking, the 
latter being something abstract, and. having less hold and effect 
on life and character. In this period lessons should be so selected 
as to promote the developmen- and enrichment of the feelings 
of the child. The child must be taught to look with wonder and 
reverence on the world surrounding it—the beauties and marvels 
of Nature, the nobility of the moral order, the grandeur and 
greatness of human life and it= creative endeavours. 

The third is the period c? idealism, in which intellectual 
thinking. develops along with a tendency to- hero-worship. There 
grows a natural attraction to w—atever is extraordinary or excep- 
tional, whether it be good or evi The teachers’ life and character, 
the environment, the nature cf the books read, the nature of 
the company kept—these are some of the. most important ele- 


- ments in the education of t> youth during this period of’ 


idealism. The final dye-is cast.at this time of the youth’s life. 
Steiner believed that man has sprung from God, and is se- 


cretly guided by Him; and that “in the conception and birth of a 
. child an entity which existed pseviously in spiritual worlds unites 


+s, 


with the physical body mediated by the parents.” He regarded 
childhood as a period of continmous birth in that the descending 
spirit only slowly takes possessi=n of the functions of the physical 
body. The aim of the Waldorf school is to help the process’ of 
this incarnation. Children shou_1 not be rushed into a knowledge 
of the physical and mechanical world. Their dreams and fan- 
tasies have a greater creative vale in life than the shoddy practical. 
lessons with which their minds =re usually sought to be stuffed. 

I suppose. I have given = fairly comprehensive outline of . 
the nffiff trends and theories of modern education. I have omitted 
to mention a few of them, suca as; the system of Herbart, the 
Decroly. method. or. the Daltom Plan etc. as they. do not seem 
to me to represent any fresh, : creative outlook on education, or 
any new contribution to it. - . 
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L have purposely refrained so far from saying anything in 
regari to the recent contribution of American thought to the 
art oi teaching, particularly the methods advocated by Dewey. 
I shal do that now, and attempt a very brief comparative study of 
the systems of English and American education. - 

Democracy, citizenship, pragmatism and scientific efficiency are 


the watchwords of the American system of education. To these 


four as been added, over the last thirty or forty years, a growing 
craze for technology. Benjamin Franklin’s Practicalism, Jeffer- 
son’s Republicanism, Horace Mann’s Moralism, Stanley Hall’s 
Individualism, and John Dewey’s Reformism have all gone into 
the Hrmulation of the American system of education. But the 
influence which is most pervasive and effective today i is that of 
John Dewey. 

Dewey propounded the theory that there is a vital relation be- 
tween philosophy, education and culture. The nature of the philo- 
sophy of an age or country determines the nature of its education, 
and education is the mainspring of civilisation. Dewey was quite 
right so far as this theory is concerned. In the last analysis, it is, 
indeed, philosophy that sets the pattern of a culture, and carves 
the distinctive features of a civilisation.’ But where Dewey went 
hopelessly wrong was the’ definition he gave of philosophy. He 
made: philosophy a product of the age in which it is born, a 
temporary and temporising formulation of the fundamental 
demands of a civilisation, “a reflection and an interpretation 
of its specific traits and tendencies.” By a curious inversion of 
thought, he assigned to civilisation a role which proved fatal to 
philosophy and disastrous to civilisation itself. In- his book, 
“The School and the Social Progress”, Dewey argues that, because 
American civilisation is rushing. towards industrialism and the „== 
type. of homeless and leisureless life it leads to, the pittiesophy 
of education, as a loyal child of the civilisation, must adjust itself 
to suit the changed.and changing conditions, and serve the civilisa- 


+ Thought precedes and prepares the patterns of life, 
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tion as best it can. Philosophy, which is a science of the ultimates, 
an inquiry into the eternal value= of existence, and a pathfinder to 
Truth and Reality, was thus robbed of its timeless essence, and 
made to subserve the chamelicn phases of the aimless drift of 
civilisation. Dewey failed to for=see that if there be at all an aim - 
in the present race towards imdustrialism, it cannot but be a 
short-lived one; for the bitter fruits of modern industrialism will 
before long compel humanity to tarn to another type of civilisation, 
which will deliver it from its sEvery to the machine, and its in- 
fatuated obsession with materiel things and comforts, and open 
men’s eyes to the eternal Source and Sustenance of universal 
life. Not that science will be scrapped and its importance belittled, 
but man will become master ef science, and his consciousness 
infinitely higher and wider tham the petty field in which science 
works. Deceived by appearances and misled by Darwinian evolu- 
tionism, Dewey failed to see that there was no philosophy, worth 
the name, behind America’s mad rush towards industrialism?* 
and technology; and what he accepted as civilisation was only a 
passing cult of money and machme, practised with the irrepressible 
vigour and virility of a young nation. 

In his “Democracy and Education’, Dewey advocated and 
underlined an extension of Mamn’s theory of the common school 
into “‘a more generalised theory of the democratic school”, which 
acted as a counterblast to Hall’s treory of “individualism”, and fitted 
pretty well into the motley character of American society. The ghost 
of Karl Marx must have played a trick upon Dewey. The indi- 
viduality of the student, upon which Pestalozzi and Froebel had 
insisted with so much force, was sacrificed to the social eviathan. 
An unquestioning conformism hus came to be the guiding prin- 


“= ciple of American education; and social welfare, without the 


originating and pioneering gerīus of the individual, became the 
delusive ideal the nation was taught to follow. The child was 
e 
1 “The groups and the nations in whf&h industrial civilisation has attained its highest 
development are precisely those which are becoming weaker, and whose return to barbar- 
ism is the most rapid. But they do not wealise it.”—-Alexis Carrel, 
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made to adjust itself with a good grace to the heterogeneous 
and often uncongenial community, life. The secret of linking 
the individual to the society through a full and free development 
of the former was lost sight of in.the frenzied eagerness for the 
general advancement of the latter. Crowd psychology, the cult 
of the average and the herd man got the better of whatever strain 
of individualism Stanley Hall had injected into the American mind. 
Dewey failed to harmonise the past and the present for the con- 
struction .of the future. The shoddy average was enthroned as the 
optimum, the piebald extolled as the. ideal. Dewey’s philosophy 
fell a victim to his blinkered repreni 


om 


AMERICAN AND Eve Systems OF EDUCATION 


The fundamental eintiook of the Pas Ant mind i is pragmatic, 
and not idealistic. -It does not prize knowledge so much for its 
own sake as for the practical results it. is expected to produce. 


Beauty is not unwelcome, provided that it. can immediately con- 
vert itself into utility. Reason is not valued, reflection is not 


encouraged except in so far as they conduce to the physical well- 
being of man,.to the production of amenities and comforts, to 
the satisfaction of the desires and appetites of life. Life—practical, l 
hedonistic, active, tirelessly. manufacturing and amassing material 
things— is regarded as an ideal life. It is hard work, active service, 
and a zealous pursuit of material ends that command admiration 


in American society; and a leisurely cultivation of the mental 


and cultural capacities and refinements are looked down upon as 
useless frippery and waste of time. . 
This outlook has gone, into the shaping of the theory. and . 


practice of American education, which is essentially an education 


for the average man, the commonalty. “America seeks a well- 
educated. proletariat, and is getting it”, remarks Percival R. Cole. 
Society is the load-star of American education. Another factor 
which stultifies the enormous. educational projects of America is 
the violent swing of the American mind towards vocationalism 
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and specialisation, which has rest=ted in an increasing loss of what 
has been called “a general body o- knowledge as a base of reference 
for intelligent exchange. of ideas znd common action.” As Sydney 
J. French says : “We have lost the core of unity of the early liberal 
arts, and due to a variety of imringements have found ourselves 
spread into unlike segments whcse boundaries do not even come 
together and among which communication becomes impossible.” 
The latest feverish impetus given to certain aspects of scientific 
research in connection with the d:velopment of nuclear armaments 
and space exploration’ is having a disastrous effect upon what 
little liberal education has yet survived the onslaught of scientific 
technology. a ; 

In contradistinction to the etm of American education, which 
is the realisation of the democratic and utilitarian ideal, the English 
Public School, which can be celed the prism of the traditional 
principles of English education_ stresses individual development 

and character. In this tradition there is a love of knowledge for 
_ its own sake, and a preference for leisure for the cultivation of 
the higher perceptions and sensit_lities of the mind, and an orienta- 
tion to the culture and refineme=t of the aristocracy of the human 
spirit. There is always a clear line drawn between culture and 
utility, between the heights of tought and the low lands of prag- 
matic pursuits. The British thsory of liberal education puts a 
premium on the classics, on the development and enrichment of 
the life of the intellect, and th= graces and delights of the arts. 
It provides ample scope for evoking and fostering the qualities 
of leadership in the students, ard is judiciously selective, and not 
indiscriminately egalitarian, in its encouragement of talent. It 
is not led by a false sense: of derocracy to herd genius arid medio- 
crity together. Special privileges and opportunities it offers to 
exceptional students; for it knows that it is the exceptional, the extra- 
ordinary, the non-conformist reels with a spark of the Promethean 
fire in them that are the pioneers of society. TRey are the architects 
of the future. There is a strogog vein of healthy conservatism in 
the system of English educatio. which keeps it linked to the past, 
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and saves it from the uncertain fate of a mushroom education 
adrift upon the freshets of changing fashions. The English Public 
Schcol is independent of all extraneous control, whether of society 
or of the State, and thanks to this independence, it has been able 
to pceserve something of the traditional principles and vitality 
of a continuous culture. Another salient feature of the English | 
PubLc School is the School Chapel where once a day “the whole 
community gathers together for the worship of God.” This also 
is a iving, though much outworn, link between the deeper aims 
and values of life and its surface demands and necessities. The 
empirical man has not yet been completely severed from his 
anchorage on his cultural inheritance. 

- have purposely given a sharp outline of the cardinal traits 
and distinctive features of the English and American systems 
of education, so that the two nations’ individual approaches 
to tke matter may be clearly grasped by the reader. But these 
traits and features are no longer found in their untiixed purity 
todar, There has been a lot of intermixture, an inevitable over- 
lapping, a dilution and even a distortion of them, as a result of 
the ennihilation of space by modern science, the development 
of the idea of human unity, and the growing dominance of Ame- - 
rican influence on the general life and civilisation of the world. 

it is being more and more realised in America that it will 
spell the suicide of education, if it produces nothing better than 
men who know “more and more about less and less”. Beardsley 
Rumi notices a new trend, which is really very welcome : “There 
is am explicit reawakening to the importance of a liberalising 
educetion at the higher level....The vocational training dictated 
as preparation for the professions is beginning to be de-empha- 
sised-’ Universities like Princeton, Harvard and Yale are adopting- ~ 
the tutorial system of Oxford. The idea of a multi-purpose univer- 
sity 5 slowly filtering into the American mind, and may, in the 
near future, come to mitigate the. evil effects of an inflated tech- 
nology and overspecialisation. But there is no spiritual ideal — 
yet discernible on the educational horizon of America; and until 
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that comes, the field of duain is bound to remain a wae of 
superficial and temporising ideologies. 
In England, on the other hand, the conservative preference 


` -for the liberal education is giving way under the American influ- 


ence. The menace of a plethoric technology has already cast a 
sinister shadow upon English education, and tends to exert a 
disruptive and coarsening effect upon it, as well as upon the 
general cultural life of the people. The quarrel between science 
and the humanities seems to be ending in a thundering victory 
for the former. The wide, tolerant, humane and harmonious 
outlook of the liberal education, in which past and present were 
knit together, is being supplanted by the narrow, flurried, philistine 
attitude of technological education—a fungus growth, having 
no roots in the past, nor capable of surviving in the future in its 
present monstrous form. Industrialism and over-specialisation 
are threatening to swamp the educational field, and turning human 
life, as they*have already turned it in America, into a breathless 
race, in which there is neither repose nor reflection, neither inner 
peace and silence nor time for thinking of the deeper, essential 
problems of existence. A total inner destitution, a collapse of the 
inner man stares the English nation in the face today. 

But, as I have said so often, all is not yet lost; all is not doomed 
to be lost. For, far behind the sombre foreground, new forces 
are being born, new creative ideas are flashing into progressive 
minds, and the vision of a golden dawn of spiritual culture is 
haunting the pioneer spirit of man. ` 


(To be continued) 
RISHABHCHAND 


“LILA”* 
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ys complex world with its bewildering varieties of organisa- 

tion of consciousness is regarded by man in different ways 
according to the stages of his evolution. When he lives in the 
vital ego with the physical mind as its slave and instrument, he 
looks upon the universe as a field for the satisfaction of his in- 
ordinate desires and therefore good in his moods of gratification 
and bad, indeed a hell, in his moods of frustration. Life is felt as . 
a battle in which the individual must use all his capacities to get, 
nay wrench from the very hostile and unwilling nature as much 
as he can, and fellow human beings are so many actual or potential 
competitors, to be shunted off or knocked out of one’s path of 
fulfilment and success. But the man of Sattvic intelligence 
and reason begins to realise that the universe exists not only or 
merely for him but for all such beings and therefore cooperation 
and the art of living and letting others live are accepted as the 
rule of life which is now not a mere area of expression of desires 
but a training ground for the various faculties in him—intellection, 
imagination, aesthetic sense, will and moral sense. The emphasis 
- has shifted from the exclusive individual ego to the collective 
human ego and from the senses to the higher faculties in man. 
The centre of gravity is still in the surface mental ego. A deeper 
poise becomes possible when the consciousness of the man is 
turned within and gets its anchorage in the inner Purusha, the” 
silent spectator of the human drama of outer Prakriti. The world 
is then felt as a complex movement of One Force of Nature with 
multiple centres and forms of mahifestation witnessed impartially 


* Sri Aurobindo’s sonnet included in Last Poems 
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and tolerated by several Purushas. But this is only a transition tọ 
a greater experience when one m=rges in the Atman behind and 
beyond all the so-called Purushas and Prakriti. This is an Imper- 
sonal Presence in all, through all and above all, a featureless, 
quality-less Absolute. Or going deeper still into this infinite 
consciousness, one arrives at and loses oneself in a Supreme 
Nihil, a fundamental Void, Shunya. To a consciousness stationed 
in either the Atman or the Nini, the world is Maya. Atman 
reflected in sattoiki maya is Ishwara or the Lord of the universe, 
which is only a reflection in tamasic maya of the same Atman. 
And the universe exists for the Jivas who are once again reflec- 
tions of Atman in rajasic maya. Maydadmayamidamakiulam jagat. 
Liberation is the non-identification with the reflections and the 
‘perception of the ever-present Sat or Asat Atman, so that the 
mukta could say: cidanandariipah Sivoham Sivoham. This 
is the view of the spiritualised mind and a great peak in spiritual 
sadhana. But an ascent beyonc into ranges of the overmental 
reveals that beyond the Atmar is the Purushottama, who is 
indeed the Lord of the universe, one who is beyond the lower 
Maya of the three gunas. The universe is the manifestation in 
his infinite being of his endless qualities by a higher Divine 
Power, the Paraprakriti, for He -s the anantaguna Brahman who 
is not bound by either personal'ty or impersonality. All is the 
play, raSa-kridad, of Paraprakriti and Purushottama, Radha and 
Krishna, Kameshwari and Kameshwara, a pure expression of 
the divine Ananda. Life in this world is for sharing in the joy 
of the Lila in Avidya or Ignorance and for preparing oneself 
by spiritual evolution in devotion to partake of the ecstasy of 
sustained identity, säyujya, with the- Lord in the realms of Vidya 
-or Knowledge—Golaka or Vaikunta. A more complete experience 
is the Supramental vision which sees the universal manifestation 
as a sport whose aim is the affirmation of Sachchidananda in its 
apparent opposite. Sri Aurobiado’s sonnet on Lila embodies 
this Supramental vison of life. 
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_ The Divine Lord is seated in the heart of every individual 
creature and all the functions of the different faculties in him 
in th2 different parts and planes of his consciousness are only - 
the play of the Divine Shakti either in Ignorance or in Know- 
ledge. Each Jiva has his own unique relationship with Him and 
He assumes the form and nature proper to that relationship 
and eccording to the quality of the aspiration of each. Ye yatha 
mam prapadyante tamstataiva bhajamyaham. Thus there are a 
thousandfold Forms of that One Supreme Lord in the manifold 
Jivas and individual organisations of consciousness. Even in 
the seme individual we have a thousandfold variations of working 
and manifestation of the’ Lord’s Shakti in the different states 
of wakefulness, dream and sleep, in the subliminal, surface, 
subcenscient, inconscient and superconscient parts of his being. 
The Purusha is Sahasrasgirsa. 


In us is the thousandfold Spirit who is one, 

An eternal thinker calm and great and wise, 
A seer whose eye is an all-regarding sun, © 

A poet of the cosmic mysteries. 


He is: the Spirit, the essential Sachchidananda in whose infinite 
consc.ousness all is and by whose vitalising breath all is formed, 
maintained and dissolved, motivated by an inmost delight of 
existence. In the luminous words of the Isha Upanishad : “It 
is He that has gone abroad—That which is bright, bodiless, 
without scar of imperfection, without sinews, pure,- unpierced 
by evil. The Seer, the Thinker, the One who becomes every- 
where, the Self-existent has ordered objects perfectly according 
to their nature from years sempiternal.” In Him is the Divine 
Supermind with it¢ powers of conception, comprehension and 
creatien, endless and limitless, and simultaneous in their opera- 
tion. The first is thej;power of Thought ‘which works from the 
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divided consciousness through the possibilities of things down- 
ward to the actual manifestatien in form and upward to their 
reality in the self-existent Bratman’. The second is the power 
‘of direct vision and illumination seeing the reality; the prin- 
ciples and forms of things in t=eir true relations’. The third is 
the power of embodying in an adequate and beautiful form the 
thought and vision. They sum up the process by which the 
Infinite becomes the Finite, tze Divine shapes himself as the 
World, the One deploys as th= Many, the Eternal assumes its 
multitudinous tenements and nxabitations in Time, the cosmic 
mysteries, with their ascendins and descending movements in 
the ladder of existence from the Superconscient to the Inconscient 
through its intermediate rungs like the Supramental, the Over- 
mental and its delegates and the triple world of the lower hemi- 
shpere of the mind, life and matter. This Divine Thinker is 
a contrast in every respect to tae human mental thinker. He is 
calm, not restless; great, with a wide consciousness and range, not 
small and limited; wise, always perceiving the Truth, never igno- 
rantly groping. And this seer kas the power of total and integral 
vision looking with the steady, penetrating and all comprehending 
gaze of the sun. The sun sends -s powerful rays on all the objects, 
envelopes them and contains them and in the process illuminates 
them, revealing their essence and their most minute details and 
corners and all this happens nct successively but simultaneously. 
Such is the vision of this seer, 1 Knowledge by Identity of Satya 
—sat ca tyat ca, Truth of esse=ce and Truth of manifestation. 
The sun however is not a mere —nage or a symbol but a spiritually 
concrete description of the experience of the Transcendent Creative 
Force in the highest altitudes o: the spiritual consciousness. That 
is how the Vedic Rishi sees the Sun beyond the zones of darkness 
—ddityavarnam tamasah paratdt. And the Tantric Yogi of 
the Sri Vidya tradition hymns Rajarajeshwari as One with the 
lustre of a thousand rising suns—-Jdyatbhanusahasrabha—extending 
her rays and filling all the lower planes of consciousness with 
her emanations, rasmimala. ° 
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This Seer and Thinker is moved by the intense Ananda of 
Contemplation of the complex harmony to create the grandiose 
poem of the universe with its architectonic proportions and 
structures. All the creations are variations on the same theme of the 
miraculous manifestation of the Infinite in the Finite. Each is a 
mystery, the outer form concealing the indwelling divinity from 
the eyes of the profane desire-soul, but standing self-revealed to 
the desireless and aspiring initiate. In every plane of the created 
world apparent contraries coexist and the aim seems to be the estab- 
lishment of the higher in the lower which is often its exact logical 
—opposite—Luminous Spirit and Inert Matter; Static Poise and 
Dynamic Involvement; Immortality and Mortality. The whole 
scheme baffles mental logic and is therefore a mystery. The very 
nature of the Divine is a mystery—to be one and yet thousandfold, 
to be simultaneously the Seer, the Thinker and the Poet—and his 
creation naturally partakes of this mysterious quality. Krishna is 
the Lilamaya and the worlc emanating from Him is Lila, — . 
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The Divine Poet has composed his magnificent poem with 
its varied and intricate craftsmanship and He now becomes its . 
Rasika, the appreciating critic and explicates it with his character- ~ 
istic tools and methods. 


A critic Witness pieces everything 
And binds the fragments in his brilliant sheaf; 


Poetry is creative; criticism is constructive. Poetry is visioned 
in a mood of superconscious trance. Criticism attempts at a con- 
scious entry into that state of grace and reconstructs the elements 
gathered in that mood of sympathetic identification, sahrdayatwa, 
in a pattern intelligible to itself and rendering with as much 
glow and warmth of the creative fire as can be preserved or incorpo- 
rated in the alien medium of prose. It is the art.of intense concen- 
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tration on every line, word, syllable and the individual sounds 
and their mutual relatiohship and relationship to the whole form 
of the poem, to extract their multiple suggestiveness and revela- 
tion of the vision embodied in it. Everything has to be depieced 
with everything else and all must be put together into a mental | 
pattern. Each reading of the poem reveals only an aspect of the 
creative work and therefore only a fragment of the whole and all 
such fragments have to be bound together to form an ordered 
structure. No single act of criticism or all the acts of all the critics 
of the past, present and future can exhaust the meaning of a great 
work of Art. And each structure or explication is the product of a 
iaboured intellectual logic, a binding and not a fusion of the ele- 
ments as they are in the creative work, forged by the alchemy of 
vision. But the Imagination of the Rasika goes far indeed in 
helping the intellect to reflect the glory and beauty of the 
poem and though each critical work is only a sheaf, a bundle of a 
limited number of stalks of corn and not the whole field or the stalks 
as they are in their natural setting and atmosphere in the field, 
the sheaf is brilliant, splendid as an outstanding achievement of 
translating the vision of poetry in a recalcitrant medium. This 
attempt at recapturing the exalted state of the poet has all the 
glitter and sparkle of the imagirative mind. But the final structure 
depieced and bound by the critic, even when it points to and helps 
in the understanding of the vision of the poet, forces the realisation 
of the vanity of it all. Where is the field with its virgin beauty 
and where is the sheaf of the ccitic with its skill and ingenuities ? 
The Grace of Poetry is lost and the only tribute it deserves is the 
ironical word ‘Brilliant’. For the whole strength and weakness of 
the critic consists in his detach2d contemplation of the poem as a . 
witnessing consciousness. The poet works by a knowledge by 
identity with what he writes and sees in a fine frenzy but the critic 
stands back from the work ds a spectator. The Divine having 
created and being in the very process of creation, becomes also the 
Purusha behind the creation. He is the Sakshi, Anumanta and 
Bhokta of all. He is the Rasike of,the universe enjoying the Rasa 
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and Ananda by Bhoga. Not taking part in the world drama but 
passively observing and explicating it. In each individual we have 
this Purusha in the subliminal part of his being, variously called 
according to his poise or seat, the manomaya, pranamaya or the 
annamaya purusha. Each purusha is like a critic and though he is 
face to face with the whole poem of the universal creation of 
Prakriti he. gets only a fragmentary vision of it and translates the 
universal mystery in terms with which he can negotiate. 

But the Divine is not only the silent witness seated in the 
interior, Kutastha Akshara, but all these becomings in time and 
space, Ksharah Sarvani Bhutani. He is in Prakriti, even this 
lower Prakriti of the three Gunas with its terrible iron law of 
determinism, conditioning in time and space, subjection to the 
dualities and insecurity and uncertainty of issue or result. 


A World-adventurer borne on Destiny’s wings 
Gambles with death and triumph, joy and grief. 


He is not content with the static poise but loves to enter into 
the dynamic and cyclic movement, very much like an eddy that 
the ‘world’ is—a samsarda, jagat. This action is a plunge into 
the realm of Ignorance rooted in the Subconscient and the In- 
conscient. It is certainly a great adventure for the Immortal to 
choose to live in the world of mortality, for the ever-free to accept 
the chains of circumstance, nay just to be carried on the wings 
of Fate and for the ever-blissful to be tossed between pleasure and 
pain. The whole is a gamble, a play for the high stakes of the 
establishment of Ananda in a region of transitory satisfactions, 
- immortality in a world presided by Death involving the great risk 
of losing the inherent freedom, joy and eternal life and becoming 
a bondslave of Nature and Ananke. The alternatives are the 
establishment of the Kingdom of God on Earth, triumph, joy or | 
to be swallowed by the black drągon of the Inconscient and be 
always subject to death and grief. But the high possibility and 
consummation are too great an attraction for Him to think of 
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weighing the dangerous consequences or desist from the attempt 
—a real spirit of the adventurer. This is the great mystery of crea- 
tion, that the Transcendent Purnshottama has become the Akshara 
and Kshara purushas. 
IV 

The Divine Lord.is ‘the master of all who work and rule 
and know’ in the universe, the ordainer and controller and dis- 
penser of Justice seasoned with Mercy, of Dharma and Kripa 
with a royal sovereignty, majesty and dignity, to whom all created 
beings are vassals and servants. But He is at the same time the 
servant of all those who give themselves completely to Him in a 
selfless love. In fact, He is willing to forsake his regality and 
transcendent status and enter into the realm of Ignorance in 
answer to the aspiring call of His devotees. He does not merely 
send succour and relief from His high station but descends into 
this world as the Avatar, puts upon Himself the robe of mortality 
and undergoes all the travail of human life and prepares the way 
for men to ascend into the realms of Knowledge. And this not 
once but at every step in the evolutionary ascent when a higher 
level of consciousness can be established on earth. And each time 
He descends He could be all the relations to his fellow human 
beings—the father, mother, son, friend, lover and indeed the 


servant and slave, all because of His unbounded love for His 
creatures. So He is 


A king of greatness and a slave of love, 
Host of the stars and guest in Nature’s inn. 


He in whose Heavenly Palace cf the Realm of Ananda, Chaitanya 
and Satya Parama, the overmental Gods and Goddesses and their 
delegate angels of the Intermediate Zone (Stars) are treated by 
Him to a feast of Light, Beauty, Love, Power and Bliss, has con- 
descended to be here in the triple world of Nature as a Guest. 


29 


With every formation of an individual mind, vital and physical 
body, He indwells as the Psychic Being and the Antaryamin.’ But 
these sheaths are subject to death and decay and when they are 
dissolved, He leaves them only to enter into another group of 
formations of the mental, vital and physical. So each formation of 
Nature is a kind of inn for the Psychic, the Divine Spark and He 
goes from inn to inn of this natural construction. And indeed, He 
partakes freely of all the hospitality of the members in the inn, 
digests and assimilates the essence of the experiences in and with 
them and leaves the inn and its members only when they have 
left it and it is dissolved as well, ` 

Also He is the indwelling Cosmic Soul, the Virat Purusha, 
of the whole Universal Nature with its totality of creatures which 
are changing every infinitesmal unit of time and whose similarity 
of successive patterns gives the illusion of fixity to the human 
mind, but which are really released and withdrawn by the Cosmic 
. Shakti in the opening and closing of Her eyes—Unmesa-nimi- 
sotpanna-vipanna-bhuvandvaleh. And so each organisation of 
Nature is only of temporary duration so that the Virat Purusha 
is having only a brief sojourn as in an inn, in Her habitation. He 
passes continually on in every successive Cosmos and so remains 
always a guest in Nature’s inn. 

This Psychic presence in the evolutionary manifestation is‘ 
only:a delegation from the Jivatman above presiding over the 
entire grouping of each individual organisation. The Divine is 
the Jivatman poised high in a spiritual and normally superconscient 
status and completely uninvolved in anything that happens below, 
just an impartial and equal-poised Spirit, samatwasampanna, and a — 
looker-on of the cosmic happenings. He sees with an unperturbed 
tranquillity the psychic being evolving through its incarnations, 
the three levels of the Purusha in the subliminal mind, vital and 
physical which are only reflections of Himself in the irner cons- 
ciousness and finaly the fate of the individual desire-soul in 
Prakriti. He is seated in his throne of high eminence like the King 
in the chess board surveying all his fighting ranks grappling with 
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the forces of the enemy of the Inconscient. In this game of divine 
participation and arrangement <iming at the victory of the Divine 
in the human, the Immortal in the mortal, the Superconscient in 
the Inconscient, the desire-soul is like the pawn moved hither 
and thither with nonchalance by every other piece or force 
because of its inherent weakne=s and subjection to and even sur- 
veillance by Prakriti. Universe. Nature works upon the desire- 
soul by sending waves of passions like lust, anger, jealousy, inertia 
and restlessness and despair ir-o it to which it responds with a 
persistent habit and therefore is tossed in the turbulent waters 
of the Prakriti of the three gunas. And even this desire-soul, 
the pawn of passion is, only the becoming of the Divine. In the 
divine game of Spiritual Evolution and emergence of the Divine 
Person out of the involved sta= of Inconscience, the desire-soul 
is a first obscure formation of andividuality though bound to the 
whims and fancies of the Prakriti. The Divine has chosen to 
assume this becoming in Igncance as part of His Lila. - 


A high spectator Spirt throned above, 
A pawn of passioz in the game divine. 


V 


These are the cosmic mysteries created by the Divine Poet— 
to be the Transcendent Supernsind in the Upper Hemisphere and 
to extend in the Universe as 13 Self and Spirit and at the same 
time indwell in the individual =s the Antaryamin, to be Achyuta, 
Ananta and Govinda, Rajardjewari, Bhuvaneśwarī and Ambika, 
Para Siva, Vishwanatha and Fasupati, to be the Purusha even ` 
while becoming the Prakriti, > be Akshara and Kshara, to be 
serenely detached and apparently inextricably involved, to be 
Divine and become the human in order that the human might 
become the Divine. He is ingzed ‘an eterrtal Child playing an 
eternal game in an eternal ge-den’. The whole creation is the 
spontaneous outflow of the esszntial Ananda, a sport. This Child 
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like all children takes a special joy in creating objects which re- 
flect some luminous body and enjoys seeing the images so reflected 
and the whole process of reflection. Has He not created the suns 
and the seas, vast luminous bodies and equally extensive re- 
flecting surfaces just for the sport of seeing the images ? And so 
we find in every individual formation we call ourselves a mirroring 
of what the Divine has conceived in his vast and fantastic imagi- 
nation in the very ecstasy of intoxication with the rapture of His 
own power of endless creation, immense caprice. As above, so 
below. All creation and manifestation is the realisation in the 
microcosm and the macrocosm, a mirroring or reflection of all 
that is contained in the Transcendent. As in the microcosm, so 
in the macrocosm—the Atman and Akshara, the desire-soul and 
the Kshara, the psychic and the Virat Purusha, the Subliminal 
Purushas and the Tatjasa, the Jiva and the Paraprakriti, mg 
individual Prakriti and the universal Prakriti. 


One who has made in sport the suns and seas 
Mirrors in our being his immense caprice. 


The Suns and Seas, Fire and Water, mutual opposites do not 
cancel or destroy each other but fulfil a mighty purpose and get 
mutual fulfilment. The form of the sonnet with its paradoxical 
style, juxtaposition and alternation of contraries stressing all the 
time on their unity in the Divine consciousness (Thousandfold 
and One; Thinker and Seer and Poet; critic-Witness and world- 
adventurer; King and Slave; Host and Guest; High Spectator 
and pawn of passion; suns and seas) and with the swinging rhythm 
in a background of deep calmness becomes a fit mansion for the 
ecstatic vision of the Lila. It embodies in its music the ripple 
and laughter, the surge and swell of the Ocean of Ananda with 
its core of Peace. ` 

Again the sung and seas are.not merely the physical suns 
and seas but as in the first quatrain—all-regarding sun—refer 
to the seven suns of the Supermind and their corresponding planes 
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(seas) of consciousness in the individual .and the cosmos naturally 
aspiring for reflection first, to be followed by the descent later of 
these. As Sri Aurobindo explains in The Hour of God, these suns are 
the Supramental Suns of Truth, Light and Will-Power, Word, Love, 
Force, Life-Radiances (Power-Rzeys), Substance-Energy and Form- 
Energy descending respectively mto the planes of the Sahasradala, 
Ajna chakra, Throat-centre, Heart-Lotus, Navel-centre, Penulti- 
mate centre and Muladhara. So then here is the secret aim of 
the Lila—the Descent of the Supramental Suns in the Seas of 
the individual and cosmic planes of consciousness, a Divine Life 
in a Divine Body, the triumph end the Joy referred to as the high 
stakes for which the Divine adventurer has ventured into the world, 
the goal for which the Psychic Being has become the Nature’s 
guest with the Atman supporting from above and the desire-soul. 
as a transitional formation towards the growth into the subliminal 
Purushas. For this sport or game or gamble or caprice is that 
of the Supramental Thinker, Seer and Poet and it cannot be 
unpurposive. ‘A divine life in the manifestation is the inevitable 
outcome and consummation of Nature’s evolutionary endeavour.’ 
This is the supramental vision cf life and the world—to see them 
as the fields for the progressive manifestation of higher and higher 
levels of the Divine Consciousness till the very physical 
consciousness radiates the Ananda of Lilamaya Krishna. 
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KAYA SIDDHI (II) 
or 
PERFECTION OF THE BODY 


A divine life in a divine body 


SRI AUROBINDO 


T aim of Sri Aurobindo’s Yoga is not an absorption into the 

depths of the Self within leaving the rest of the being run the 
mechanical round of nature till the wheel of Karma comes to a 
stop. Neither is its aim only to develop and orientate the emotion- 
al and other native powers of the heart to seek and find the 
eternal Beloved and lose oneself in His embrace. Nor is it solely 
to yoke one’s will and energies to the Divine Will and go on doing 
the works allotted to him by Fate in a spirit of disinterested action 
for whatever benefit might accrue to the generality of mankind or 
to his own growth as a servant of God. Nor does the Yoga aim at 
an exclusive development of the faculties of the mind by means 
of purification, discrimination and subtilisation so that the mind 
may gradually grow into and become one with the Knowledge 
of One Brahman as the Sole Reality. Neither is it the main pro- 
cess here to tap the concea.ed or half-concealed potentialities 
in the system by concentrating on certain. nerve-centres, in order 
to release the founts of psycho-spiritual energy so as to flood 
the entire being with the streams of power and Ananda which 
overwhelm the sense of limitation, bondage and pain besetting 
the ordinary mortality. No doubt some or all of these could 
enter into the Yoga of Sri Aurobindo as contributory elements 
in one way or other; but the central aim is, to put it as simply 
as possible, to awake to the realisation of the Divine within oneself, 
to open to the Divine Consciousness above and around so that 
it may pour itself, in all its grades of existence, into the human 
vessel and by a gradual absotptive action transmute it and its 
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entire nature into its own kind, Le. transform the human into the 
Divine. The whole of the human being,—not the mind only, 
not the heart alone, not the will or life-force merely, but each of 
them, together with the physica. body which has been fashioned 
by Mother-Nature after millions of years of labour with such care 
and exactitude. This taking up of the material body and its 
physical nature as an inevitable ead indispensable step in the total 
perfection and divinisation of man is a special feature of the 
Teaching of Sri Aurobindo ard the Mother. 

In this Vision, the body is zot simply a vesture or sheath of 
the soul in its career of spiritual =volution to be discarded once its 
use as a container of the organizm of the life-mind-soul is over, . 
either with the end of the possižilities of progress in the present 
term of existence or with the withdrawal of the soul from the line 
of evolution and its merger in Brahman or Nirvana. The body is 
as much a constituent as the mmd and life are of the vehicular 
organism through which the soul works out its salvation or fulfil- 
ment. If through the growth of Ge faculties of the Mind, the soul 
unveils to itself the Knowledge which is at the base of all existence 
and which stands veiled to it, if through the operation of the 
energies of the life-force the soul goes through a variety of expe- 
riences in order to enrich itself and arrive at its goal, it is the 
materiality of the body which grves it a solid basis to stand upon 
and build its life. In a sense, for a soul in evolution the material 
body may be said to be the most important and fundamental fact 
of Nature in which it has descended. In fact, the human being 
with a material body alone possesses the soul. The entities of 
other planes or levels of being d= not have a soul. The body not 
merely provides the base but aczually it is a fortress as it were in 
the safety of which the indivical soul can organise itself and 
develop its own individuality without being helplessly exposed 
at every moment to the invasion of the other individualities and 
forces of the Universal Life arqund. Equally tmportant is the part 
it can and. does play as a feeder >f the soul, mind and life housed 
in it. This it does overtly by mezns-of the energies it draws within 
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itself incessantly from its corresponding Material Nature without, , 
and covertly from the res2rvoir of a Consciousness which is 
contained below its thick mask of Inconscience. 

For Matter is in the ultimate analysis the other end or 
extremity of Spirit. Matter, says Sri Aurobindo, is Spirit or 
Divine Consciousness concretised in a manner that is palpable 
to the physical senses. It zepresents a hard, solid condensation 
of the Spirit for a purpose. And that purpose is to manifest - 
and unveil itself in an order of existence where stability and 
solidity of the nature of Matter is the foundation of things, éven 
as a constant state of fluidity and plasticity is the. governing 
principle in the domain of Life and so on. And naturally- the 
aim of the manifestation can not be complete until the involved 
Consciousness is awakened and set radiantly active in this physi- 
cal substance of matter. In man, it means that the manifestation 
of the Divine Spirit is noz complete unless and until it takes 
up the body also as its means of expression (and means of 
progression) along with the soul, the mind and the life-energy. 
As long as the body, i.e. the material substance is not informed 
and suffused with the ligh- of God, neither Spirit nor Matter 
can be said to have arrived at their fulfilment. Sri Aurobindo’s 
Yoga has this transmutation of physical nature into its supreme 
term of the Spirit as its final goal. Each level of the being of 
man needs to be treated to the Divine Light and Force .and 
transformed ; but none can be totally transformed unless the 
basal body of matter which lays a strong hold on every part 
formulated in it, is also transformed. Otherwise its inconscience, 
its characteristic inertia and resistance to change will continue 
to exert their own pull on the other higher parts. But if the 
body too is subjected to this uplifting and Ulumining change, 
the energies that flow from it to the rest of the being would be 
currents of increasing light and act as helpful feeders instead 
. of being dragging impediments gn the way. In a word, the 
integral perfection of the individual is conditioned by the 
perfection of the physical body. 
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Perfection of the body mzans the education and the full 
evocation of all the potentialities that are instinct in the body. 
Externally it implies the attainment of a symmetry of form and 
harmony of movements realisirz the Ideal of Beauty which is 
the Truth that is being manifested by the Divine in its expression 
` on the physical plane. Internally, perfection of the body means 
nothing less than a full awakenirz and an uninhibited functioning 
of the Divine Consciousness ir the body. In each cell of the 
body there is a consciousness that is dormant. By whatever 
means it is essential that this sould be awakened and rendered 
active. It can be done partly be will, partly by regulated move- 
ments of the breath and of the body as in enlightened physical 
exercises where each limb is subjected to movements which train 
it to develop its inherent power and bring out the intelligence or 
the ray of consciousness behind that power. When such exer- 
cises are accompanied by a direct-ng and aspiring will, it is possible 
to stir and enliven a respondirz consciousness within the cells 
constituting the body. | 

In our Yoga this moveme=t of awakening and consciently 
energising the physical body to its very cells is supported by the 
massive action of the Yoga-Shakti, the Divine Conscious-Force 
of the Mother to which the sadkaka opens himself and surrenders 
progressively. The Shakti that operates in the Integral Yoga is 
a Force that at once liberates amd transforms. Its action is two- 
fold : to liberate from the holc of Ignorance and Inconscience, 
and to transform the triple lower nature into its higher term, 
the Divine Nature, the apard ino the para. This Shakti is active 
in the mind for the dissoluticn of ignorance veiling the true 
Knowledge attainable by the pure mind ; it acts on the life-force 
by lifting it up from its usual round of clouded action, limited 
by its very nature, into the freedom of a lårger and luminous 
dynamism. In the physical bocy it is constantly at work, known 
and unknown to the sadhaka, preparing the material substance 
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of the body to receive and imbibe the higher vibrations of the 
Spirit, .by steadily diminishing the grosser elements that darken, 
by infusing a steady charge of the higher Light and purer energy, 
above all by a constant pressure on the cells calling forth the 
consciousness imprisoned within to awaken and function actively. 
It acts as a kind of warmth heating up the organism to release 
what in enwombed in it. It also acts, at appropriate periods, as 
a deep Peace and restful Calm which invigorates the cells,- gives 
them a fresh life and brings them into a vibrant activity. ‘This 
incessant and pervasive action of the Divine Yoga-Shakti goes 
on relentlessly—uplifting what lends itself to be so changed, 
discarding what refuses to respond and replacing such by newer 
elements—and when seconded by the individual aspiration, will 
and’ vigilant passivity, its results are patent in innumerable ways 
to the practitioner. The material energies that are constantly 
produced and circulated in the system gradually change their 
nature ; they acquire the character of the governing Force. The 
forces of the material body become more and more plastic, more 
and more intelligent i.e. conscient, and act spontaneously and 
infallibly, somewhat like intuition in the mind. The extra- 
ordinary development that the human mind is capable of once 
it is freed from its sense-bound limitations, the spectacular feats 
of life-energy when released from the clamping hold of and the 
' habitual dependence on the physical frame, are indeed nothing 
when compared with the wonders that a conscious and illumined 
body can perform as a matter of course. The Body truly 
becomes a Rhythm of the Spirit. 

Naturally, the process is a long one, a hard one. It is 
- incumbent on the sadhaka who aspires for this change, to take 
certain precautions, especially in the matter of food, sex and 
general health of mind and body. It goes without saying that 
continence is the first requisite. Sex-energy which holds the 
`- very life-producing* substance in.a concentrated form shall be 
conserved. So preserved it transforms itself into other forms 
of energy which strengthen the texture of the physical body, 
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increase the life-force both in duration and intensity, purify the 
faculties of the mind and raise their clarity to the white heat 
of illumination. | 

Food of course is to be taken in sufficient quantities till 
one is able to reduce or dispense with it without loss of the 
needed nourishment to the system. That is possible only 
when one learns to draw in the mquired sustenance from the uni- 
versal Life-energy. Till then care is to be exercised in the selection 
of only such foods as. nourish tke body with their substance and 
energy but do not add to its grcss character. Heavy, spiced food 
brings in tamas and should be recuced. Flesh of animals, or indeed 
flesh of any kind, is to be particularly left out. For besides its 
innate grossness, it brings in vibrations of another kind, as the 
flesh carries with it the psychological states of the consciousness 
of the animal of which it was < part. This entry of sub-human 
elements causes additional complications which are better avoided. 
The nature of the regimentation cf food, however, depends also on 
the stage in which the practione~ is. There must not be a confu- 
sion of the stages (and individual requirements) and undue 
haste and rigidity in the application of the ultimate laws. That 
is as far as food of the body is concerned. 

In the Indian tradition, there is also the question of food 
of the mind..The Upanishad makes particular mention of this 
factor and emphasises on the purity of this food. One must be 
careful to breathe in only clean, healthy and wholesome thoughts. 
The attainment of peace, purity and enlightenment in the being 
depends upon this intake of the mind to an extent that is 
not generally realised. 

Further, apart from the normal hygienic habits for the preser- ` 
vation of health one should tak= a special care to safeguard the 
body from attacks of illness anc disease which beset the physical 
body from time to time. It is an important part of this Yoga to 
gradually acquire control over th= forces of di¢ease, decay, 'decrepi- 
tude and death, control which 5 steadily enlarged by the trans- 
forming Yoga-Force, in the fulness of time, into a conquest of 


29 
~ 


THE ADVENT 


these agents of death, which means that death cannot be imposed 
on the body and one is able to discard the body when one chooses. 

The physical body, says the Mother, is always protected by 
a subtle-physical extension of it which acts as a nervous envelope. 
Any intrusion from outside has to pass through this ring 
before it can touch the body proper. Whether it is a thought © 
or an attack of illness it must first gain entrance in this stubtle body 
that contains the material body. This envelope must be kept 
healthy, resistant and strong. Here too, as in the case of the physical 
body, a benevolent temperament, healthy thoughts, clean vitality 
coursing through the body and a developed will-power go a long 
way to nourish and strengthen the nervous organism. Movements 
of bad-will, depressions of all kinds, wastage of vitality—in speech, 
act or feeling—and consumption of foreign substances like alcohol 
which act detrimentally on the human will, puncture the 
protective envelope with innumerable holes as it were, throwing 
open the body to the attacks of the Adversary. This subtle body 
must be fortified and one must learn to become conscious of it 
so that visitiations of weakening forces are felt and warded off 
at the outskirts itself. Thus far is the exertion demanded of the 
individual. The rest lies in the execution of the Yoga-Shakti 
which is the Dynamis of the Divine Knowledge and Will—the 
Supramental Mahashakti. | 

It is fundamentally the action of this Divine Shakti that goes 
to perfect the body supported by individual effort of purification, 
subtilisation, concentration of will and vigilant direction of all 
movements of and in the body. The aim is to make of the body a 
vibrant vehicle, a faultless automatic instrument of the Inhabitant 
within, with its material substance no more veiling and obstructing 
the spread of the supernal Light but actually transmuting itself 
into a mass of the divine charge of Consciousness for radiation 
in the universe, as long as He wills it and in the manner He wills it. 
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THE LIEE DIVINE 
(An Cutline) 
Val. H 
CHAPTER XXV 
THE TRIPLE “RANSFORMATION 


[F the aim of the spiritual avakening in man is to release 

him to a higher status of bzing elsewhere, then the way of 
each soul is to reach the right stage and enter on the spiritual 
path out of this lower existence: But we have seen that there is a 
greater aim,—that of a radical and integral transformation of 
Nature. For Nature seeks to edectuate a true manifestation of 
the embodied life of the Spirit. It becomes clear therefore that 
there is much to be done; for wkat has been done so far is to make 
a few individuals aware of their souls, but it is not the complete 
and radical change which establ shes a new principle, a new order 
of being in the field of earthly ature. It will be the supramental 
being who must be the leader =f this. ~ 

Spirituality has yet to be 2stablished in its own right and 
sovereignty, instead of being < power for the mental being to 
escape from himself. Spirit hes not attained the mastery free 
from the mind’s limitations and from the mental instrumentation. 
Another instrumentation has begun but it has yet to become effec- 


. tive and cease to be supernorr-al to earth life attained through 


individual achievement. It must become the, normal nature of a 
new type of being, one establithed in supermind on the basis of 
Knowledge. And this can onty be when the spiritual-mental 
being has risen fully to supernind and brought down its powers 
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into terrestrial existence. This is done only by the triple trans- 
formation : the psychic change which makes effective the soul- 
instrumentation, the spiritual change of the whole being, even the 
_ lowest recesses of life and bocy, and the supramental transmuta- 
tion, the ascent into superminc and the descent of the supramental 
Consciousness into our entire being. 

In the beginning the psyzhic entity is veiled, although it is 
the true persistent part of oar being. It is the ever pure flame 
of the divinity in things, and is deeply conscious of truth, good 
and beauty which are akin t its own character. Although the 
soul uses mind, life and body it is other and greater than these. 

If the psychic being had rot been veiled, the human evolution 
would not have been the dwficult and disfigured development 
it is. Only intimations reach the surface from the psychic being, 
but our mind does not know -he source, since they come clothed 
in mental substance. If the vital ego is dominant or if the mind 
is attached to its own judgmert and will then the psychic cannot 
control the nature, and will -emain quiescent. First the develop- 
ment of body, life and mind must grow, and the essence of all 
experiences assimilated for the soul’s growth. In the early stages 
of the evolution there is no consciousness of soul; the definite 
idea of soul comes in the reclisation of something that survives 
the death of our bodies. 

As the evolution proceecs we are led to look more deeply 
within ourselves.’ Below the surface the psychic principle begins 
to develop a soul personality, but it is still subliminal, though 
it sends its influences into the surface life. We vaguely become 
aware of a distinct soul in our surface action, giving us a sensitive 
feeling for all that is true, good and beautiful, and a pressure on 
the mind and life to formulete it in our thought and conduct. 
We recognise the soul as the turn of our being towards the 
perfection in our nature. 

The psychic iffluence carnot be recognised because it comes 
' to. the surface mixed with the subtle mental, vital and physical 
action.. Thus the psychic itīuence comes to the surface dimi- 
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nished, and is further deviated by the ignorant formation of the 
surface nature. Thus a wrong application is given to the action 
of our spiritual being. There :s too an intervention of a mental 
ideation, often disastrously mistaken, and the fervour of the 
emotional being and the eager nervous responses of the body. 
All this mixture is frequently taken as the soul-stir, but the 
psychic entity itself is free frcm stain or mixture. 

The soul personality has t= evolve through a slow develop- 
ment. At first it has to remain mdistinct, weak and undeveloped, 
for its dynamic self-building depends on its surface action. On 
the surface it is largely separated from its inner reality by the 
obscurity of our consciousness . and it has to act through outer 
instruments that are yet imperfect. In these conditions the true 
psychic light is distorted into a nere mental idea or opinion, and 
in the heart into a mere senttment or blind vital enthusiasm. 
And since the soul has to infuence the mind, heart and vital 
being it has to accept these frst imperfect mixtures before it 
can turn them towards what is divine and luminous. As the psy- 
chic personality grows stronget it increases its communication 
to the surface, linking the latter with the psychic entity behind. 
It can thus transmit a greater parity and force to the mind, heart 
and life. But this action in #self is slow and difficult unless 
man awakes to the knowledge o= the soul and makes it the master 
of his life and action. 

©- The mind’s help is impeded by the fact that many elements 
in us present themselves as soul elements. In certain old tradi- 
tions what was mistaken for the soul was a subconscious forma- 
tion which after death become the ghost of the personality. This 
vital formation was mistakenly called the spirit. It is owing to 
our ignorance of the subliminal parts of our nature that we fre- 
quently mistake the inner mind or vital self for the psychic. We 
have within us a mind-self, a Efe-self and a physical self which 
express ọn the surface our thoyzhts, feelings and instincts. These 
beings are powers of the Spirit 2xpressed as a temporary mental, 
vital and physical personality waich grows as the soul personality 
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develops within us. Each hss its own nature and influence which 
mingl= on the surface and make up the composite pattern of 
our life. 

All this surface mixture is heterogeneous, and produces 
in us the constant confusion and conflict, which our reason and 
will fnd difficult to control end harmonise. Ordinarily we are 
driven by the stream of our nature and act from whatever comes 
uppermost. Even what seems a deliberate choice is most often 
an automatic action. In the animal being Nature acts by intui- — 
tion and works through habit and instinct in the animal nature. 
But man cannot leave his actson to instincts and impulses regu- 
lated by Nature. Through his self-consciousness he is com- 
pelled to attempt some cortcol and harmony of the manifold 
components of his surface beimg. He thinks he is directing him- 
self, but he only succeeds im setting up an ordered confusion. 
Man in fact is a multi-persor, as well as a unique Person. But 
he cannot be master of himself until the Person imposes itself- 
on his multi-personality and soverns it. This can only be done 
if he goes within and finds the true control being of his soul. 

The rule of different selves in us represents the stages of 
human development. When the being of the body is dominant 
we heve the physical man, mainly occupied with his habitual 
needs and impulses. But this is crossed by other influences which 
tend towards a higher evoluon. Thus the inner subtle-physical 
being can arrive at a more bzsutiful and perfect physical life, for 
himself or for the collectivity. If the vital self dominates we have 
the vital man, concerned with the satisfaction of ambition and 
passion, desire and the claims of his vital ego. But since the 
nature of the vital man is mere active than that of the physical 
man he is more dynamic ard creative. A reasoning intelligence 
that ‘supports a strong vital personality is always powerful and 
effective, and can impose itsef on life and action. 

A third step in the evolutin af personality is when the being 
of mind rules and creates th: mental man. His life is. chiefly 
centered on a mental idea or Heal to which the rest of his being 
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. subordinates. He arrives at a hermony of his nature through the 
mental will allied to the reasonmg intelligence; but this harmony 
is chiefly gained at the expense of suppressing the demands of 
the life and the body. But the life and body may impose themselves 
irresistibly on the mental ruler. And the power of mind is often 
impotent before the inconscienat and subconscient instinct or 
impulse. Thus the mind is led to sanction ignorance and error 
and wrong thought, being powe=rless to change them. Thus the 
mind cannot integrate the whole nature; it can only lead one part, 
and deny fullness to the rest. It is in fact a transitional harmonisa- 
tion and not a final one, whick is only achieved by finding our 
real centre, our soul being. But this latter is mostly a silent witness 
in us rather than the master lght, which is because the soul 
personality in us is not yet sifficiently developed. When it is 
strong enough it can come forward and control the nature; and 
then the real harmonisation of Gur being can take place. 

A first condition of the scil’s emergence to the surface is 
a direct contact with the spiritual Reality. The psychic element 
seeks this Reality through the good, the true and the beautiful. 
This is a preparatory stage before direct contact with the Reality 
itself is reached. It is only this ontact that can touch deeply the 
foundations of our being and tu-n us towards transformation. 

The psychic can turn the in-ellect, and intuitional intelligence 
towards contact with the higher Reality, by directing the thinking 
mind to become conscious of = spiritual essence or impersonal 
Reality. It feels this latter to be connected with a supreme Truth, 
Good, Beauty, Purity or Bliss. The increasing touch makes this 
Impersonality more and more visible; and the mental thinker 
becomes the spiritual sage. The mind becomes pure, tranquil and 
impersonal, and parts of life also-are thus influenced. This mental 
change leads naturally to a pucifying quietism, which however 
‘does not press for a dynamic cnange of the nature. 

The tendency of the spixicualised mind is to go upwards 
into a vast formless and featureless impersonality, becoming 
aware of.the unchanging Self and rtameless Absolute. This results 
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in the experience of supreme oneness, infinity and eternity; the . 
life falls quiet, the body ceases to need, and the soul merges into 
the spiritual silence. But this is not the integral transformation; 
the psychic transmutation is merely replaced by a spiritual change. 

A second approach to our contact with the higher Reality 
is through the heart. This ts more rapid because the seat of the 
occult: soul is close to the hzart-centre. Through love and adora- 
tion of the All-beautiful and the All-blissful the approach is made, 
and it can only get its full impetus when the mind goes beyond 
impersonality to awareness of a supreme Personal Being. Then 
all becomes intense and concrete, and an entire self-giving becomes 
imperative. If the devotee kecomes directly aware of his soul and 
psychic personality, the love of God and men and all creatures - 
develops him into the saint. But this is not yet the integral 
transformation. | 

This larger change can b2 partly attained by a consecration 
_ of the will in works. This latter subjects the ego to a higher law, 
or the ego serves a higher Truth or becomes an instrument of the 
Divine Being. The light of Truth. which then guides the seeker 
may be a principle which Ee perceives on the highest height, or 
it may be a truth of the divine Will which he feels within him as 
the inner Voice or divine Presence governing all his actions. But 
it is in fact a combination of ell the three approaches—the mind, 
the heart and the will—that creates a spiritual or psychic condition 
in the nature, which is open te the Reality now felt as enveloping 
and penetrating us. Thence begins a more powerful and 
composite change. 

For. this- change to become total, the consciousness has to 
shift its centre from the surtaze to the inner being ; and on this 
our life, thought and action have to be founded. To become 
thus the inner Person is difficult because of the opposition of our 
outer nature, and also becatse we have to pass through the inner 
subliminal nature if order tc reach the depths of the psychic ` 
being. The outer nature must undergo a quieting and puri- 
fication, and only then can we pass through the depths of our 
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being. There must also grow in us a Consciousness more open 
to the higher being, the cosmic Self and the Transcendence, a 
consciousness that surpasses the limitations of the surface mind. 

Entering the inner being, especially before the outer nature 
is quieted, one finds oneself in a chaos of ‘unfamiliar supernormal 
experiences, a mixture of subconscient, mental, vital and subtle- 
physical forces. Thus deceptive and misleading oppositions, and 
influences claiming to be the Divine Being or Powers of the 
Light may here confront one. The seeker will be misled from 
the true way if there is too much egoism or excessive ambition 
or a weakness of the life-force. These dangers were known to 
past spiritual experience and were met by discipline and methods 
of purification, and an entire submission to a path-leader or 
guide. But even so the dangers can only be surmounted by a 
complete sincerity and surrender to the Highest. They are signs 
that the will for transformation is there ; the way. will have been 
made open, though the process is never entirely ‘easy. 

One effective way of entering the inner self is by standing 
back from the activities of mind and becoming the detached 
witness of the outer movements. One can thus realise the true 
and pure mental being. Similarly one can be identified with 
the pure vital being or the pure physical being. And further, 
by standing back from all activities of nature it is possible to 
realise one’s silent impersonal self. This brings a spiritual realisa- 
tion but not transformation; for the Purusha may be satisfied 
to be free and leave the ‘Nature, the ‘Prakriti: The Purusha 
therefore has to become the master of all the thought and action, 
and this cannot be done through the instrumentation of mind, 
life and body. More deeply inward, beyond the being of mind, 
life, and body is the psychic entity; and this can be reached 
most directly by a self-offering and surrender ot ourselves to 
the Divine Being. 

As the walls of the outer nature break down, the inner light 
gets through, and the substance of the nature is refined and 
deeper psychic experiences become possible. The psychic entity 
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then appears as the central being upholding mind and life and 
body ; and it becomes the ratural guide and ruler of the nature. 
Every inclination, thought, will and action is exposed to the 
psychic light and its obscurities are removed. All is purified 
and the nature harmonised. Rapid or slow the process goes 
on unfalteringly until the whole conscious being is made per- 
fectly apt for spiritual experience of every kind, delivered from 
the limitations of the lower nature. 

These experiences may be: the experience of the Self, of 
the Ishwara and Divine Shakti, of cosmic consciousness and the 
occult movements of universal Nature, an interchange with other 
beings, and an illumination of the mind and heart and dynamic 
action. These experiences appear when the soul’s power of 
consciousness comes into pkey, the psychic consciousness which 
brings an immediate sense o7 the world and its being and a direct 
contact with the Self and tte Divine. | 

Some of these experiences can come by an opening of the 
inner and subtler mind, heazt and life without any full psychic 
emergence. But without this latter there is the danger of a 
magnified ego calling in powers of an inferior cosmic character. 
The guidance of the soul can alone bring the true integration 
and harmony ; and such a psychic-spiritual transformation would 
effect a vast change in our mental human nature. 

But the psychic and spiritual openings are but steps in the 
complete transformation of the nature. The truth and power 
and delight are above mind. so that a psychic movement inward 
must be completed by an op2ning upward to a supreme spiritual 
status. This can be done by an ascent of consciousness into the 
ranges of overmind and supremental nature. The psychic change 
makes this possible ; for it opens us to the cosmic consciousness 
and to that which is now superconscient. This upward ascent 
opens us to the new spirituelised consciousness, which is seeking 
to express itself in “the nature. ‘To avoid the difficulties and 
dangers of a premature opening into these higher ranges of con- 
sciousness the full psychic entergence should precede this ascent. 
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The operations of the spiritual evolution are, however, various, 
and the action of the Consciow=ness-Force can alone decide the 
line to be followed at any critical phase. 

When mind is opened to -he light above, teats is a rising 
up towards it, or a descent of its powers into our being. Our 
vision may be opened to the e-2rnal Presence, the infinite Exis- 
tence or the boundless Light; or there may be an occasional 
vision of it. If there is an ascension of mind to these heights 
the mind becomes lost and caraot retain the power of this ex- 
perience. But when mind can by degrees become conscious, it 
can have a knowledge and experience of these superior planes 
of existence. At first the men-al record is blurred and vague; 
but later the consciousness is aole to retain some of these expe- 
riences. These ascents are possDle in a concentration of waking 
consciousness, especially when the psychic has come forward. 
But a permanent ascension mmst be the ultimate aim, and a 
permanent descent of the higher into the lower nature. 

The descent, in fact, is «9 essential part of the complete 
ascension. It may occur also b=fore the complete break through 
mind has been made, by a descent of light enveloping or pene- 
trating the lower being. A knowledge from above begins to descend 
and manifest in the mind’s qustude. Revelations and luminous, 
intuitive visions enter which Cspel all darkness or confusions, 
and a new consciousness begizs to form. The heart and sense 
can see God, feel and hear and touch the Eternal and wake to a 
closer unity of self and world. Other changes of consciousness 
follow on this invasion by the Infinite. 

This is the process of the spiritual transformation which 
culminates in an upward ascemt, fixing the consciousness on a 
higher plane from which mind, life and body can be governed. 
It also achieves an increasing descent of the powers of the higher 
consciousness. A light and pow=r and knowledge take possession 
of the mind and remould it, and afterwards thé life part, and finally 
the physical consciousness. Ths new consciousness brings to us 
an abiding awareness of the inficite and eternal, the close presence 
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of the Divine Being, and the peace and joy of the inflnite in all 
one touches and feels. The mental consciousness has then: been 
wholly turned into the consñousness of the spiritual being. This 
is the second and the decisive =ransition in the triple transformation. ` 

The process of Nature =emands that every part of our being 
has to be taken up in its own nature and character and replaced or 
transmuted into the truth o7 the higher being. This can be done 
easily if the psychic change is complete. For ordinarily the con- 
sciousness remains on the mental level and receives descents from 
above, sometimes a single Cescent or a succession of descents; 
but unless one lives on the highest height there cannot, be the 
integral change. If the psychic mutation has not taken place, the 
higher Forces may break th= individual vessel; or on the other 
hand they may be seized by the egoistic mind or vital for their 
own self-aggrandisement. Sexual impurity, vanity and attachment 
to the Ignorance all impede the descent of the light; or an undivine 
force may try to seize it for its own purposes. The Power has to 
come at intervals and work behind the veil; the Light has to 
work in darkness. For the individual nature can only receive 
according to its capacity aad the strength or weakness of its 
members. 

The consciousness must descend into each part of the being 
in turn and work out the change according to the possibility in 
each. The creation of a new structure cannot be done from above 
but the full power of the higher principle has to descend into the 
lower levels, and hence there is a diminution and limitation in 
the results, the light gets blurred and the truth mixed. The power 
of overmind working in the obscurity of the physical consciousness 
is something quite different from the same light working in its 
own sphere; a partial effect is the consequence. 

This is the reason for the slow and difficult emergence of the 
Consciousness-Force in Nac-ure. The life consciousness in its 
descent into Mattef canno- maintain its mighty impulses; and 
similarly the mind is unable to achieve its high ideas, and its 
knowledge is confused and clouded by the turbidities of life, and . 


50 


THE LIFE DIVINE 


by Matter. Neither life nor mind can perfect the material exis- 
tence. Likewise the higher spiritual-mental powers undergo the 
same disability when they descend into life and matter; the limi- 
tation and diminution are always there, though there can be a 
considerable change. 

Only supermind can descead without losing its full power 
of action; for its nature is a self-achieving Truth-Consciousness. 
Even in its limits it chooses its action. Overmind, on the other 
hand, is a dividing principle and its characteristic is to create 
harmonies and synthetise. But restricted by mind, life and matter 
its totality is hampered. It cannot manifest integral knowledge; 
and therefore it must call in the supramental force to fulfil it. 
The psychic change has to call in the supramental transformation. 
The radical change from a basis of Ignorance to a basis of Know- 
ledge can only come by the intervention of the supramental Power. 

This supramental intervention and its direct action in earth- 
existence is the third and final transformation, which establishes 
the soul consciousness on a completely effective self-knowledge. 
When the evolutionary Nature is ready, the Truth-Consciousness 
can descend and enable Nature to liberate the supramental prin- 
ciple within her. In this way the supramental and spiritual being 
are created as the first manifestation of Spirit in the material 
universe. 
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Purusha Sukta by S. V. Chennabasaveshwar. Pub. Srimat Shara- 
nagiri Shivayoga Brihanmath, Halvi (Mysore State). 


The Purusha Sukta, Hymn to the Supreme Person, is one 
of the most important hymns in the Vedic literature enunciating 
certain key principles that underlie the Creation, the First Laws, 
as it calls them. It has alsc the unique distinction of appearing 
in all the four Vedas,! though with variations, and it is used for 
varied purposes, e.g. Japa, Homa, Puja, Prayaschitta (expiation), 
etc. In view of its importance this hymn has been the subject 
of study and interpetation by numerous scholars representing 
the diverse schools of phikcsophy and religion that abound in 
India. The present work is an exposition of the hymn in Kannada 
from the standpoint of S/izdadvaita, the central Doctrine of the 
Virasaiva Religion. The author, Sri Chennabasaveshwar, is well 
read both in the ancient sc-iptures and the researches in modern 
Indology; he takes note of the main lines of thinking on the sub- 
- ject and seeks to sythesise their conclusions as far as possible 
in the spirit of Sri Aurobindo’s approach to the Vedas as Books 
of eternal Knowledge. He draws upon confirmatory dicta from 
the vast literature of the Saiya Agamas and gives striking parallels 
to thought-expressions in the Veda. For important terms he 
gives satisfactory etymologi=al derivations and where things are 
uncertain he provides all the available material for the reader 
to come to his own conclusions. 


1 The Purusha Sukta as.found in the Rig Veda CX. 20) consists of 16 verses. It is 
ascribed to Rishi Narayarla. In the Shukla Yajurveda—Vajasancyi Sambita—(31.1) it 
has 22 verses and this is the text chosex for comment in this work. It occurs in the Taitti- 
riya Aranyaka of the Krishna Yajurveda (ITI, 12) with 18 verses. It is found in the Sama 
Veda Aranyasamhita (IV. 3) and in the°Atharva (19. 6). 
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Before proceeding to deal with the subject-matter of the 
study, it is necessary to know tk2 broad principles of this Phi- 
losophy, the Sat-sthala Siddh@nte and its variations from stand- 
points of major significance in the Darshanas. And this need 
has been amply met in the learned introduction to the book by © 
Sri Nagesh Sastri who has analysed the different approaches to 
the Supreme Reality with a cle-ity, objectivity and precision 
that evoke admiration. 

The Supreme Reality i is ineffable, indefinable, without Form, 
without Quality, mrguna. When, as. a result of Maya which is 
inherent in It, It assumes Name and Form It lends Itself to be 
described thus and thus. But thatis not the eternal Truth. What 
is mtya, eternal, is the Reality, Brahman, without Form; the 
world of name and form. is transitery, anitya, and therefore really 
unreal, This is the doctrine of the Kevala Advaita popularised 
by Shankara. 

As against this there is the viewpoint which sees the Supreme 
Reality as Formful. When scriprmires refer to It as mirguna or 
mrakara, qualityless or formless, x does not mean that It has no 
qualities or form. It only underlizes the fact that It is free from 
limitation by quality or form. Tre Form is as real as the One 
with Form. The soul, Jiva, and tle World of name and form are 
as real as the Brahman their creator. The Lord is both the mate- 
rial and the efficient Cause. The universe is not wvarta, a seeming 
formation, but a parindma, a narıral development of Brahman. 
Whether the Jiva and the Worl= (Matter) are permanent and 
different though subordinate reales as in the Dvaita System or 
they are eternal yet dependent realities constituting the body of 
the Lord as in th Vishishtadvait=, what is affirmed is that the 
World and the Jivas evolving in -t are real. 

The philosophy of the Sat-€thala of the Virasaivas is differ- 
ent. Here the Paratattva, Suprme Reality, is conceived as 
both with Form and without Ferm. This Ultimate is the sthala 
(stha-source and /a-goal), the Diviae who is at the head of Creation 
and is called Shiva. Inherent in Hint there is a Conscious Force, 
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a Vimarsa Sakti, Self-aware Pcwer. This Shakti has a state of 
self-involution and a state o- selfexpansion. In the former condi- 
tion the Supreme is unmenifest; in the other He is manifest. 
That is to say, the Para Shiva remains form-less or becomes 
form-full according to the mood of His Shakti. That is His Lila. 
Shiva who is stkala becomes, in His Divine Play, two: linga and 
anga, Siva and jiva. The Shzkti taat is inalienable isKald as related ` 
to nga, and Bhakti as related to añga. (Bhakti here means a 
spirit of self-surrender and worship). 
The Linga (i.e. Shiva as Linga), Shiva with Form is istalinga, ` 
attainable by the soul in waking state, in the gross form, the 
. tyaganga. The istalinga further modifies itself into two: the 
Gcaralinga, practical, in which tke tydganga develops faith, bhakti, 
and becomes bhakta-sthalc; tke gurulinga, the preceptive, in 
which the ty@eanga has streng faith and becomes mahesa-sthala. 
Shiva with and without Form, sakala and miskala, is prana- 
linga, attainable by the sol in dream state, in the subtle form, 
bhogdnga. The pra@nalinga also modifies itself into two: the 
Sivalinga, auspicious, in which the bhoganga focusses exclusive ` 
concentration and becomes thereby prasddt-sthala; the caralinga, 
the active, with which when the bhoganga gets identified in 
experience it becomes the pranalinga-sthala. | 
Shiva without Form, skala, is bhdvalinga attainable by the 
soul in state of deep sleep, in the causal form, yogdtiga. The 
Bhavalinga too modifies itself into two: the prasadalinga, the 
gracious, by meditation on which the yoganga gets established 
in a joyous saranasthala; the mahilinga, the Great, by identification 
with which the yogdnga attains a state of identity, atkya-sthala.* 
Thus the Divine Reality admits of both the states of form 
and no form. The evolutior. of the Universe proceeds by a mani- 
festation of 36 Tattvas, principles? : Shiva, Shakti, Sadashiva, - 


1 ‘These are the six pdises sat-sthals, of taqDivine on the double line of manifestations 
as linga and as anga. oe 

2? which are grouped either under three categories of Cit, Cit-Acit and Acit, 5, 6 and 
24 respectively or into 11 Linga Tatvås and 25 Anga Tattvas. 
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Ishwara, Sadvidya, Maya, Five Kanchukas (of kdla, niyati, rdga, 
vidya, kala). Purusha, Prakriti, Mahat, Ahankara, Five tan- 
matras, manas, Five organs of perception, Five of action and the 
Five elements. When His Shakti blossoms, Shiva manifests 
in these 36 all-pervading tattvas He extends Himself into All 
This—yet all the while never ceasing to be what He has been 
always and ever will be in His Utter existence. In a word, this 
creation is a self-formulation of the Reality that is Divine. At 
every grade of the manifestation there is, in principle, an identity 
between the Creator and the ceated, the Liwga and the Anga 
and it is the object of this disciplne to realise their union at each 
status so as to achieve a comple-e harmony in oneness between 
the Shiva and the Jiva. 

Thus what is manifested here is the Divine Reality; what 
manifests is the Shakti that is inherent in the Being of the Reality; 
what Form and Name is assumed in the manifestation is as real 
as the Reality that is shaped inte that Form and Name. This is 
the first truth declared in the Purusha Sukta which opens : 


Thousand-headed is the Supreme Being, thousand-eyed, 
thousand-footed. Embracing the earth all around, He yet 
exceeded it by a span. 


Thousand here is not a numerical figure. If it were so, the 
author points out, there would be two thousand eyes and two 
thousand feet for a thousand heeds ! A thousand signifies infini- 
tude, ananta. He extends Himse-f into Space. and He transcends 
it. Not only Space, but Time abo. 


1 The author recalls another verse in be Rig Veda which says that He has neither 
Head nor Feet. There Head stands for begirning, dd, and Feet for end, anta. The Sup- 
reme has neither; what we see is only the middle i.e., only a part of Him. 

Thus in the Vedic conception the Scpreme Godhead P23 Form and no Form. 
He is both sdkdra and mirdkdra. a 

The author further observes that the Head, Eye and Feet indicate the three forms of 
the Shakti (inherent in the Lord) which are >ut out for purposes of manifestation : Iccha 
Shakti, Power of Will, Jnana Shakti, Power Œ Knowledge, Kriya Shakti, Power of Action. 
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The Supreme Being is this all, that which was and which 
shall be. He is the Lord of Immortality and of what grows 
by food, 


© Such is His grandevr; and yet greater than that is the 
Supreme Being. A fourth of Him is all beings, the three- 
fourths is the Immortal in Heaven. 


What are these three parts ? asks the author and answers : 
they are Sat, Chit, Ananda which are denoted by Guru-Linga- 
Jangama or. Ishtalinga-Pranalinga-Bhavalinga in the Satsthala. 


With His three-fourths Above rose the Supreme Person; 
one fourth of Him was again here. 

Thence on all sides He spread out as that which eats and 
that which eats not. : 


From Him was born the Cosmic Egg and from that the 
Person. | 
Born, He reached beyond the earth behind as well as before,! 


Thus is declared in urequivocal terms that All is a direct 
Manifestation of the Supreme Godhead. 

Then the Hymn speaks of the Primal Sacrifice performed 
by the Gods with this Cosmic Person as the oblation. That is to 
say, the Supreme offered His own Body in sacrifice and the Creation 
is the result. The author expounds the meaning of the word 
Yajfia, with apt quotes from varied authorities, grammarians 
included, and traces the development of the different significances 
it has acquired.” All the diverse manifestations of life and sub-life 


1 or, He extended Himself and creazed she earth and the bodies. 

2 The author closely follows the method of Sri Aurcbindo in giving the mystic 
significances of the number seven, cow, horse, goat etc. We whole-heartedly agree with him 
in his rejection of the rendering of chandénsi (verse 10) by Griffith as ‘spells and charms’. 
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are the products of this self-sacifice, the supreme holocaust aš 
described by Sri Aurobindo. AlE orders and tiers in creation pro- 
ceed from the corresponding concentrations in the Cosmic 
Being carrying their particular potencies. Thus : 


His Face became the Brahman; His Arms became the 


King; His Thighs the \aishya, and from His Feet was- 
born the Shudra. 


The Moon was born of His Mind, the Sun of His Eye, 
Indra and Agni of His Houth and Vayu was-born from 
His Breath. 


From His Navel arose the firmament, from His Head the 
heaven, from the Feet the earth and from the Ear the 
quarters. So they fashiomed the worlds. 

...With sacrifice the god= worshipped the Sacrifice (em- 
bodied in the Cosmic Person). These were the First 
Ordinances; they reach up the Heaven where are the 
ancient Gods, the sddhyes. 


And “This mighty Being” declares the Rishi, “J know. He 
is of the hue of the Sun, beyonc the reach of Darkness. Creating 
all Forms, all Names, He the Wise glories. Him who was 
anciently lauded by Brahma the Creator and by Indra with full 
knowledge of the Four Quarters, he who knows Him thus becomes 
immortal here; there is no other path for release.” 

Before closing we might give here a free rendering of. the six 
verses in this Hymn which are not found in the version in the 
Rig Veda : 


Coming out of the Water= and too of the sap of Earth, He 
was above the Creator. ‘Twashtr, the celestial architect, comes 


His reading of the derivation chandayati, alhddayau, chandak, in the contest of rama. — 
niydrtha-pratipddaka sabdak kavyam of the later retoricians is particularly happy. 
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designing His Form; of that Supreme Person the Universe 
was first born. I know this Great Being of the hue of the 
Sun, beyond the reach of Darkness. He who knows Him 
thus become immortal here; there is no way else for release. 
The Lord of the peoples moves within the Womb. Unborn 
=- He becomes manifoldly. The Wise know His Source, the 
Creators aspire for this station of the Rays. He who blazes 
for the Gods, He who is in the vanguard of the Gods, Who 
was born ere the Gods, to that Splendour Creative, 
salutation | 
Thus declared first the Gods creating the Light of the 
Supreme : Of the Brahmana who knows thus; the Gods 
shall come under control. 
Beauty and Opulence are Thy wives; Day and Night Thy 
sides; the Constellations Thy form. The Ashwins are 
Thy wide mouth. Grant this our desire Here; grant that 
Yonder; grant us All. 


Written in chaste, cadenced prose this work is a solid contri- 
bution to Vedic literature. : 


A Dictionary of Thought. By D. D. Runes. Pub. Philosophical 
Library, New York 16. Pp. 152, Price $5.00. 

Dr. Runes is a well-known philosopher on the American 
scene today and justly famous for the Dictionary of Philosophy 
which he has edited with distinction. The present book, A Dic- 
tionary of Thought,—we are told—represents the mature wisdom 
of the author distilled from as many as twenty works of his written 
during the last twenty years. Arranged in alphabetical order. these 
bons mots, definitions, pointed observations, etc. cover a very 
wide variety of topics. 

The author’s anchorage in the Hebrew Tradition and Thought 
is evident, and yet there is a pleasing catholicity about his outlook. 
The whole book is pervaded by a kind of ethical idealism, inter- 
spersed here and there with flashes of wit and sarcasm smiting the 
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hypocrisy and prudery of some of the contemporary modes of 
yEeaeon We shall pick up a few specimens at random : 


Flattery is the first step on the road to slander. 

History has three sides to it : the wrong side, the right side, 
and the way it really happened. ~ 

Ideas : Words, — ard meaningless, pop out when 
thought fails. 
_ Knowledge : It takes a lot of knowledge to understand how 
little we know. | 

Miracles are no proof of saintliness. The Devil performs 
them too. 

Naturalist touches the hem of God and he thinks he feels 
‘the pulse of the Lord. 
Paradise is nowhere, but peace can be had anywhere, 
Not all Religions are good, but there is good in all religions. 
Stlence is the gate to understanding. 


There are naturally some sayings in these pages which would 
not be readily accepted by all, since they but represent only one 
side of the truth. For instance : 

“Faith will not waver where reason is its foundation.” We 
had thought that Reason has little to do with Faith. In fact what 
rests upon reasoning is no faith at all. Faith is rather something 
that exists, a conviction that is there, independent or even opposed 
to reason. 

Nor can we agree that ‘the saint is often more selfish than the 
sinner. Dr. Runes delivers this judgement ‘in the light of social 
morality. Without going into the deeper question of what really 
constitutes social good, we would only point out that the very 
attainment by an individual of the higher Consciousness that is 
characteristic of a saint, is an event that impinges upon the environ- 
ment with an uplifting and purifying effect. The vibrations 
released by a saint, the example set ,by his living constantly in a 
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God—or near-God consciousness, do exert a silent pressure on 
his fellow-men to follow suit. 

Then there is an entry to which we strongly demur. And that 
is : “Poetry : language of the wounded soul.” Language of the 
soul, perhaps, but the soul in its moments of expression, equally 
of joy, beauty, heroism, not anguish alone. 


M. P. PANDIT 
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EDITGRIALS* 
a 


- MOTHER’S COMMENTARY 
ON THE 
DHAMNAPADA | 


Verses in Pairs. 
EVY Friday I shall read out a few verses of the Dhamma- 
pada, then we shall medittte on that text. This is to teach 
you mental control. If I think it necessary I shall give you an 
explanation also. : 
The Dhammapada begins ith verses in pairs; here is the 


first one : 1 


* Based on the Mother’s Talks. ° 

i The English translation given here = done direct from the original Pali instead 
of being a translation of the French translatiog upon which Mothers commentary is 
based, . 
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Mind ts the foremost of al! movements, mind is the highest 
of all movements, mind 2nters into all movements. 


Naturally, the question here is about the physical life, there 
is no question of the universe. 


If with an evil mind you sveak or act, suffering will pursue 
you even as the wheel of the cart does the hooves of the 
bullock. - 


That is to say, ordinary human life, such as it is in the present 
world is ruled by the mind; therefore the most important thing ` 
is to control one’s mind; so +e will follow a graded discipline as - 
stated in these “paired” verses of the Dhammapada in order to 
develop and control our mird. 

There are four movemznts which are usually consecutive, 
but which at the end may >e simultaneous: to observe one’s 
thoughts is the first, to watch one’s thoughts is the second, to 
control one’s thoughts is the third and, master one’s thoughts is the 
fourth. To observe, to watch, to cotrol, to master. All that to get rid 
of an evil or wrong mind, for we are told that the man who acts 
or speaks with a wrong mind is followed by suffering as -closely 
as the wheel follows the hooves of a bullock that ploughs or draws 
the cart. f 

This is our first meditation. 

++ , 

Mind ts the foremost of cil movements, mind ts the highest 

of all movements, mind enters into all movements. If with a 

clean mind you speak or act, happiness will follow you 

even like your never-failiaz shadow. 


` This is the counterpart of what we read last time. Dhamma- 
pada puts a clean mind in cpposition to.an evil mind. We have 
already said that there are forr.successive stages for the purifica- 
tion of the mind. A purified or clean mind is naturally a mind- 
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that does not admit any wrong thought, and we have seen that 
the complete mastery of thougt= which is required to gain this 
result is the last achievement in the four stages I have spoken of. 
The first is: to observe one’s mind. 

Do not believe that it is a very easy thing, for to observe one’s 
thoughts, you must first of all- separate yourself from them. In 
the ordinary state, the ordinary man does not distinguish himself 
from his thoughts. He does noz even know that he thinks. He 
thinks by habit. And if he is asxed all on a sudden, “What are 
you thinking of ?”, he knows mpthing about it. That is to say 
95 times out of a hundred he will answer, “I do not know”. There 
is a complete identification here b2tween the movement of thought 
and the consciousness of the beag. 

To observe the thought, the first movement then is to with-. 
draw yourself and look at it, to separate yourself from your thoughts 
so that the movement of the ccnsciousness and that of thought 
may not be confused. Thus when we say that one must observe 
one’s thoughts, do not believe tzat it is so simple; it is the first 
step. I propose that this evening in our meditation we take up 
this first exercise which consists in withdrawing oneself from one’s 
thought and looking at it. 


“Tam blamed, I am beaten, i am defeated, I am robbed” — 
they who cherish such thoughts can never quieten their 


‚The Dhammapada tells us first of all that bad thoughts 
bring in suffering and good thoughts bring in happiness. Now it 
gives examples of what are bac thoughts and tells us how to 
avoid suffering. Here is the first example, I repeat : “I am blamed, 
I am beaten, I am defeated, I am robbed”; and it adds : “They 
who cherish such thoughts cam sever quietefi their enmity”. 

We have begun our mental Cscipline, basing ourselves on the 
successive steps of mental devesopment and we have seen that 
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- this discipline consists of four consecutive movements, which 
we have described and which you surely remember : to observe, 
to watch, to control and to master; and in the course ofthelast 
lesson we have learnt—I hope so—to withdraw ourselves from’ 
our thoughts in order to be able to observe them as an attentive 
spectator. - 
‘Today we have to learn how to watch these thoughts. At 
first you look at them and then watch them. We learn to look at 
them as an enlightened judge so that we may distinguish between. 
the good and the bad, between what are useful and what are 
harmful, between constructive thoughts that lead to Victory 
and defeatist thoughts whick. take us away from it. It ts this power 
of discernment that we mus- acute now, that will be the sub} ect 
of our. meditation tonight. 

‘As I have told you, the Dhammapada will give us examples, 
‘but examples are examples. We must ourselves learn how to 
distinguish . thoughts that are good from those that -are not, and 
for that you must look, as I have said, like an enlightened judge 
—that is to say, as impartially as possible; it is one of the indis- 
one: conditions. 


* 
++ 
eee i P I am beaten, I am defeated, I am robbed” — 


They who do not cher:sh such thoughts will have their 
enmity quietened. | 


This is the counterpart of what we ead the other day. There 
ig no question here only oZ thoughts that produce hatred. It is 
because hatred, with jealousy, is one of the most wide-spread 
causes of human misery. = 

‘But how not to have hatred ? A large and generous heart 
is certainly the best means, but it is not within the reach of all. 
Controlling one’s thought may be of more general use. 
-Thought control is the third step of our mental discipline. 
Once the enlightened judge of our consciousness has distinguished 
between useful and harmful thoughts, the inner guard will come 
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and allow to pass only approved thoughts, refusing strictly admis- 
sion to all undesirable -elements. 

With a lofty gesture the guard will stop entry to: every . -bad 
thought and push it back as far as possible. 

It is this movement of admission and refusal that we call 
thought control and this will be the subject of our meditation 
tonight. 

| ++ es 

By being an enemy enmittes are never quietened here below, 

they are quietened only by not being an ee SE has 

been the Law Biernat 


This is one of the most celebrated verses of Dhammapada, 
one of those most often cited—I would have liked if I could say, 
“most often obeyed in the world”, unfortunately that would not 
be true. Because people speak much about this teaching but do 
not follow it. 

Yet, there is one aspect of the problem which is less spoken 
of but which is more urgent if you want things to change in the 
world, some thing to which people give very little thought. I 
shall surprise you. It is this. If love must answer to hatred to 
enable the world to change, would it not be still more natural 
that love should answer to Love ? 

If one sees what the life and action and heart of men are, 
one would be justly surprised at all the hatred, contempt, at best, 
the indifference which answer to this immensity of Love which the 
divine Grace pours upon the world, this immensity of Love 
which acts upon the world every second to lead it to the divine 
delight and which finds so poor an answer in the human heart. 
But people have compassion only for the wicked, the deficient, 
the unwelcome, for fruits dry and sella: it is an encourage- 
ment to wickedness and failure. 

If one thought:a little more of this iii of the problem, 
perhaps one would need less.to insist on the necessity of answering 
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hatred by love, because if the human heart responded in all since- 
rity to the Love that is being poured into it with the spontaneous 
gratitude of a heart which understands and appreciates, then things - 
would change quickly in the world. 


` Nowint Kanta GUPTA 
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_ SRI AUROBINDO AND THE NEW AGE 
: _. CHAPTER I . 
THE DAWN FIRES 


“Bathe, O disciple. thy thristy so 
in the dew of zhe dawn.”  Goethe(Faust) 


TE splendour of the suncise emerges out of a struggle 
“between. dawn and darkness. It is a long struggle in 
which darkness appears at first to get the better of its child 
adversary. It gathers in sullez masses’ as it closes round and^ 
swallows up the first pale flust, the vague, hesitant glimmer of 
the dawn. Thin, palpitating threads of dewy light pierce into 
its thickening density, but it eagulfs them all in its enormous 
folds with an air of lofty disdzin. A modern realist, true to” 
his sense-bound faith, if he wee watching this unequal contest, 
would surely despair of the victory of the dawn, and resign him- 
self to the rule of darkness! ; fcr, to him, that would be the most 
tangible reality for the moment But the tender dawn is unflag- 
ging in its advance.. Waves o7 its filtering radiance roll across 
the massive negation of the glocn, the black fury is shot through 
with shafts of rose and saffrom Then floods descend, an ava- 
lanche of liquid gold. Lashed, routed, scattered into floating 
rags of grey, darkness scurries across the sky only to melt — 
away in a sudden burst of inveding light. The east now glows 
with gold and fire, and the su=-god shines in the smiling blue | 
of the conquered heaven. 
Such, indeed, has been the slow emergence of the dawn of ` 
the New Age out of the chaotic dusk of the age that is passing, k 
A crucial struggle, a chequered, precarious travail is the price 
earth has to pay for her long-cherished dream of a golden Age — 
1 The swift succession of catastropl events .on ae steeply mounting gradient ` 
inevitably inspires a dark doubt about our future, and this doubt threatens to under- 
mine our faith and hope at a critical seventh hour which calls for the utmost’ 


exertion of these saving faculties. Here ica challenge which we cannot evade, and our l 
. destiny depends upon our response,” —A. J. Toynbee = 
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of the Spirit. Often the odds are ranged heavily against her, the 
forces of darkness rally in grim determination to thwart her 
destiny. They close in upon her, and it appears as if everything 
was going to be lost—all the priceless treasures of her thought 
and culture—for ever | Stubborn in blindness, man seems to 
invite his own doom. But arrows of light cleave through the gloom, 
voices from above beckon to the soul of man, and, faith and hope 
reviving in his breast, he strains after the distant gleam. 7 
This i is the hour of God. When darkness threatens to devour 
ev: g and the soul of man lies prostrate in the dust, its 
anguished prayer climbs up to God, calling down a rain of Grace. 
Those who are the leaders cf modern society do not appear to 
be aware of their inner bankruptcy. They are moved like puppets 
by forces the real nature of which is hidden from them. Their. . 
vision clouded, their will perverted, and their strength usurped 
by the forces of evil, they are bent on destroying what the genius 
of man has created through centuries of devoted labour. But 
God is there, overruling and indwelling the cosmic play. Rudra 
is sweeping away the smoking debris of the past, so that Vishnu 
may begin a new’cycle of creation, a new order of life. The hour 
‘of God is the dawn of an era in which Heaven seeks union with 
- the Earth, and Sarara, the Hound of Heaven, pursues the run=` ' 
away man 
But what we call the N of God, the New Age, i is not the 
Modern Age. The Modern Age began in the West in the Rena- 
scence, and then spread to the whole world, ‘as we shall try. to 
see as we proceed. It already wears a grizzled look. Janus-like 
it stands today, facing both light and darkness. The point of 
oat of the Modern Age and the New Age is a Yuga- 
§andhi, a juncture of évolution. The Modern Age has conceived 
and given birth to the New Age, as the darkness of the night con- 
ceives and gives birth to a new dawn. But the seed of the dawn — 
: which the night coneeives comes s from afar—it is a gift of Light. 


~ 2 We propose to pass in rapid review the birth and development of the Modern 
Age, so that we can sce how it’ is inevitably leading to the dawn of the New Age. 
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The night preserves and nourishes it, and when it is about to 
emerge and affirm itself, the dark mother opposes the emergence. ' 
That is what the Modern Age :s doing. It has conceived many 
great ideas, revolutionary visions of the unity, freedom and per- 
fection of man—ideas and visicns that no preceding age in the. 
history of man had ever dreamt of. ` But it has let loose the very 
forces that oppose the realisation of those ideas and visions. 

The dawn of the New Age is merging out of a clash of these 
contrary factors. In the inscrucable dispensation of Providence, 
that which resists really assists. The- magnitude of the opposition 
is the measure of the glory of the New Dawn. 

Renascence broke upon Italy like a spring of joy and beauty, 
and, permeating practically the whole of the West, brought about 
the birth of the Modern Age. It was, in fact, a new birth, a re- 
newal of life. It was a time when men, disgusted with scho- 
lastic abstractions and chafing against the shackles of outworn 
religious creeds, turned with a surging vitality to explore heaven 
and earth, life and nature—new seas, new continents, new ideas, 
and new avenues of artistic creation and human perfection. 
Renascence saw the loosening of many age-old bonds, the opening 
of new horizons, mental and material, and a general awakening 
of interest in man, the individual, and his freedom to deal with 
the practical problems of his life and his secular and social affairs. 
It harked back to the classical spirit of the ancient times and drew 
its chief inspiration from it. It restored to the West the double 
_ strain of the Greco-Roman culture: on the one hand, the unfettered 
curiosity of the Greek mind; its insatiable thirst for knowledge ; 
its spirit of adventure and explcration; its unbounded delight in 
beauty of man and nature; ancl, above all, its employment of 
reason for the discovery of truth ; and, on the other hand, the 
robust practical sense of the Roman mind, its power of mani- 
pulating the material forces of life; and its firm grasp of the 
principles of social order and ‘organisation. - It encouraged 
humanism, which consisted, at irst, in a return to the Classics, 
and then in the pursuit of secplar and social humanitarian 
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interests. Favoured by geographical discoveries. of an immense 
importance and the opening up of the ocean ‘routes to the Far 
East and America, the invertion of paper and printing, and the 
fresh impetus given to education, its new ideas, the vigour and 
buoyant confidence of its individualistic upsurge, its mounting 
interest in the creations of literature and the fine arts, and, above 
all; its passionate love of lifeand its hedonistic delight in. beauty, 
began to spread across seas and lands to many,parts of the world. 
‘More than a revival of learning, it wasa recovery of the aesthetic 
sense of the Greek mind. The art it produced in the creations 
of Leonardo da Vinci, Michael Angelo, Raphael and Titian is 
unsurpassed in sublimity of conception, graceful delicacy of 
- execution, and the splendour of expression. Art tended to’ break 
away from the religious conventions of the mediaeval times and 
interest itself more and more in the beauty of the natural world. 
Poetry and drama tended in the same direction. . 
„Renascence was, indeed, a bold and shattering revolt against 
the dead conventions, the rigid formalism, and the ecclesiatical . 
tutelage of the Middle Ages. It was an emancipation from the 
narrow, ascetic and cloistral spirit of the Church and its inhi- 
bition of individual thought and intiative. It was a sturdy denial. 
of the domination of all cramping rules and dogmas. Though 
its achievements were not equal to its manifold aspirations— 
for it was more imitative. than creative in the beginning, and 
drifted and dissipated itsel? in several ways—it yet paved the 
way for the phenomenal progress of the subsequent epochs by. 
raising aloft the banner of reason and science, individualism and 
nationalism, and creating tke right conditions for the advent of 
subjectivism, in which lie the seeds of the New Age. After the 
Symbolic, the Typal and the Conventional Age of human culture, 
the Age of Subjectivism comes to complete the cycle, and begin 
a new curve of evolution. The sub-rational ages of human history 
‘ have been succeeded by the rational, which, in its turn, now tends 
to move forward to*an age of supra-rational culture and civilisa- 
tion. So does the soul of man evolve from Matter to Spirit. 


(To be continued) RISHABHCHAND 
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| Letters 
WAY Of WORKS 


NE cannot but work, decares the Lord in the Gita. At 
every moment of our lite we work in some way or other, 

we put out some energy conscsously or unconsciously in the field . 
of Karma. And where there is work there is usually a motive, 
a propelling factor that operates ceaselessly till the object is 
achieved and another replaces it. Normally the motive for work 
is based -upon one’s ego, self-interest, self-preservation, self- 
agerandisement and even whea it extends beyond the range of © 
one’s personal self, it is still for interests related to the larger 
extensions of that self in the amily, the society, the nation etc. 
for the expression and affirmation of one’s own ideas and ideals. 
Work so motivated and dictated by the demands of the ego conti- 
nually forges fresh chains of Karma that Keep the soul perpe- 
tually bound. For this reason, most spiritual disciplines counsel 
a gradual dissociation of the Purusha from ‘the round of works, 
leaving the irreducible minimum to be performed by the mecha- 
nical Nature, Prakriti. In our Yoga, however, works are recog- 
nised as a God-given means of evolution and self-expression 
and valued as such. It is the motive that is sought to be changed. 
The usual impulsion based on the ego of the individual is to be 
replaced by a motivé that derives from a deeper or higher origin, - 
_ the psychic or the spiritual being. In this Path, works are directed 
to the Divine, performed for the Divine and even originated by 
the Divine. The individual remains but an fstrument, a channel. 
Work is first used as a meates for the establishment and the 
growth of self-dedication anc consecration to. the Divine and 
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then utilised as a field for the expression of the Divine . Con- 
sciousness that is being gradually realised and imbibed by the 
_ sadhaka in the course of his sadhana in works. 

In order to convert work into a-means of sadhana one begins 
by offering the work that falls to one’s share to the Divine. Once 
it is dedicated to the Divine, work acquires ‘a sacred character. 
It cannot be done in a light manner; sincerity demands an 
appropriate order of application. An offering to the Divine 
has to be necessarily as pertect as possible and commensurate 
with his devotion there is an earnest attempt on the part of the 
sadhaka to do the work in a spir-t of loving consecration. Every 
little part of it gains importance, no. detail can now be left out 
imperfectly done. Further, iz is no more the kind of work that 
truly matters but the spirit in which it is done. As the spirit of 
consecration grows, there is a happiness in the being, a stream 
of delight from the emotional and the psychic being converting 
the whole working into a rite of joyous progression ‘in the Path- 
way to the Divine. 

_And in this process of doing one’s best to make of work a 


.. worthy offering to the Adored, there is an automatic concentra- 


tion of faculties and convergence of energies towards the One 
to whom the entire work is corsecrated. Of course all: this is 
not done in a day. It is not at orce easy to remember continually 
_.the Divine to whom the offerirg is. made. One forgets again 
and ‘again and the mechanical habit-of working asserts itself. 
Sri Aurobindo states encouragingly that to start with, it is enough 
to remember before the work is begun and to remember again 
with gratitude after the work is done. In between there are 
moments when one remembers ; these should be steadily increased ; 

if necessary, one can inwardly withdraw for a moment now and 
then, remember and- renew the offering, If the initial will for 
consecration is sincere, one finds in.the course of time that there 
are, as.it were, two parts of oneself : one part that is engaged i 
work and the other silent, remembering the Divine. This calmn 
and quiet being comes forward at moments when there is a sus- 
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pension of the external preoccmpation ; but it should be possible 
for the sadhaka to be more and more aware of its supporting 
presence even during activity.. Gradually, increasingly, one comes 
to experience that the whole of oneself is this quiet and gathered 
being with only its frontal part doing the work. 

This is the beginning. ‘Lhe work is offered to the Divine, 
but not the results ; they are sought after still on the basis of the 
desire. The next step is to cter the fruits too to the Divine. 
Let the result be what the Divine determines, let me work irres- 
pective of what they might be, leaving it to Him to make of them 
what He will. That is the attirade to be adopted by the sadhaka. 
"If sincerely accepted and cultivated, this attitude gradually elimi- 
nates the claim and the domismation of ego and desire and pro- 
' motes a certain equality in Jhe mind. For once both the 
work and its fruits are offered > the Divine, there is no straining 
for a particular personal result, no agitation of anxiety or fear 
of reverse ; whatever the resul they are taken as indicating the 
Divine Will. The human wil becomes only the servant of the _ 
Divine Will. 

To be the servant of the Livine is only the R step. To be 
an: instrument is the next.. Fcc this purpose the sadhaka has to 
invoke the Divine Shakti to taze up the work and do it through 
him. And for this to be possit% there are a few minimum condi- 
tions to be fulfilled. In the fit place, there must be a sufficient .- 
degree of purity in the being, e=pecially in the vital and the mental 
energies ; the claims and pref=rences of the ignorant mind and 
the habits of the ego-ridden tife-being shall not be allowed to 
interfere with the guidance anc the working of the Higher Force. 
There has to be a steady and effective elimination of these impurities 
from the system. A sutfficiert measure of Equality and Quiet 
in the mind, in the face of all Ekes and dislikes, all contradictions 
and oppositions that assail the worker, is indispensable and that 
can be developed only on th¢ dasis of a strong Faith, faith that 
all is determined by the Sole Divine and in spite of appearances 
all leads in sum to the result mtended by the Divine. Only in 
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_ such a state of quiet faith can one become aware of the presence 
and working of a Higher Shakti, the Divine Consciousness and 
Force. And becoming aware, one has to open oneself—in the - 
static as well as in the active condition —.to that Consciousness 
and to no other influence. Then the Force to which one opens 
oneself begins to act, first im moments when one is receptive, 
then in. stretches of receptive periods and then longer and longer. 
There is not only a constant guidance and impulsion to do what 
is to be done, but also-a vigilant and forceful pulling back from 
what should not be done... Tae human will and energy are taken 
up by the Shakti which. makes them its channel and through 
them executes its purpose. All the while, it will be noted, the 
human consciousness goes on receiving the impacts and the 
pressure of the Divine Consciousness and Force; on the human 
side from below there is a rigorous discipline processing the 
system in the‘way of concentration, purification, dedication and 
receptivity to the Divine. AJ-work becomes a sadhana to grow 
into the rising altitudes of th: Divine Consciousness and receive 
the incoming Force and Illrmination in one’s own person. 

| Not only a means of ascent to the highest but more. Work 
is simultaneously a means to express what one acquires by way 
of enlightenment of will. and power, increasing purity of motive 
and illumination of energy. In short, work becomes a field to 
bring out the inner gains, confirm them in the outer nature also 
' by accustoming its faculties to express them infallibly. Further, 
once the individual is equipped as an’ instrument, the Divine 
Force that acts need not be limited in its dynamics by the i imper- 
_ fections of its nature. It can act in its own full power using 
the instrument as a readied medium. It may also—and usually 
does—train and perfect. the instrument by acclimatising it- to _ 
the workings of its higher nature, naturalising in it. the vibra- 

tions and movements of a higher Knowledge and Power. The 
sadhaka develops into a potent centre for the greater radiation — 
of spiritual energy in the world. 


M.P. Dini 
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SRI AUROBINDO AND. THE VEDANTA 
_ Bkamevavitiyam 


“In liberation the individue! soul realises itself as the 
One (that is yet Many). C may plunge into the One 
and merge or hide itself in -ts bosom—that is the Jaya 
of Advaita ; it-may feel its or2ness and yet, as part of the 
Many that is the One, en y the Divine that is the ` 
Visistadvaitic liberation ; it -nay lay stress on its Many 
_ aspect and go on playing with Krishna in the eternal 
Brindavan, that is the Dveta liberation. Or it may, 
even being liberated remair in the Lila or Manifesta- 
tion, or descend into it as often as it likes. The Divine is 
not bound by human philoscohies—it is free in its play 
and free in its essence.” 
SRI AUROBINDO 


TH test of a system in Indiar thought is its capacity to grant 
liberation (moksa). This test is inescapable and it is 
the differentia between Western. philosophy and Eastern Philo- 
sophy. True love of wisdom which is the meaning of philo- 
sophy is to be had not in pursumg what is said to be truth but 
the wisdom that is life in freedom. Thus whatever secures 
freedom for the self is philosophy and not merely an intellectual 
edifice erected by the logic of the finite mind or bondage and 
called a systematic presentation o= Reality in terms of the intellect. 
Once this is grasped it naturall= follows that Vedanta is not a 
mere intellectual construction nor a dialectical display of system 
_ but a profound search for the firal liberation which alone would 

present a Vision or in a Visiom {darSana) tht Ultimate Reality. 
Such a darsana would not only bea synoptic Vision but an organic 
whole which could be called a Larmony rather than a synthesis 


TEE ADVENT. 


of standpoints. The manysided nature of reality is well known ~ 
but its oneness is also what is perceived in a measure and in a 
sense even in our ordinary life but to reason and still more to 
' our intuitive apprehension. . 

Sri Aurobindo may be said to follow the i leaders of 
Vedanta in so far as he-has through his original approach of yogic 
anubhava and Gdhydtmic (introspective meditative) approach 

sought to arrive at his own synthesis of the knowledge in the 
Veda, Upanishads, and Gita. The prasthāīnatraya or threefold ” 
-texts for Vedanta-are recogn-zed to be the Upanishads, Vedanta 
Sutras and the Gita. Sri Aurobindo has not attempted to com- 
ment on the Vedanta Siitras since its reference was to the 
Upanishads rather than to the Veda, and a direct awareness of 
the Upanishads provides all that is necessary for a fuller know- 
ledge of the same. The Vedénia Sütras are however valuable as a 
support for one’s interpretation of the Upanishads. It is however _ 
Badarayana’s synthesis of the teachings of the Upanishads 
and worthy of respect and regard. The question -came up rather 
sharply when the same Sutras began to be considered as teaching- 
ds many divergent doctrines such as Advaita, Visistadvaita, . 
Bhedabheda, Dvaita and sc on and commentaries have been 
growing from time to time to defend one or other of these inter- 
pretations. When in recent times efforts ‘have ‘been made by 
Western savants (supported indeed by some in India); to explain 


that the Advaita is the thesis of the Upanishads, whereas Visista- 


dvaita is that of the Vedanta Sutras, the matter required a different 
approach. Indeed one has teen forced to solve this divergency 
by an appeal to divine or intuitive experience if such could be - 
got, and Sri Aurobindo instead of resorting to linguistic and 
other measures seriously took up the Yoganubhava for the knowing ~ 
of the Vedic knowledge from which obviously all the Upanishahds . . 
as well as the Brahmanas were derived. The parlous state to — 
which the Brahmanas had arrived thanks to the purely ritualistic 
interpretation of its profound truth had made the problem still- 

more critical as there had g-own a rift between the Brahmanas . 
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-and the Upsnishads, very early—far earlier than Shankara himself. 
Thus the need for an integral approach to the problem. of the ` 


Vedanta arose. . As it is well-known Vedanta means the Philo- 


sophy of the Upanishads which frm the concluding (anta) portion - 
- of the Vedic literature. Sabda òr scriptural valid truth applies — 
"to the whole literature—mantr=, brahmana - and Upanishad and 
not to any one of them. The firs- integrality which Sri Aurobindo ` 
restored was -the integrality of the triple (quadruple ?) strands 


ofthe Veda which in one sense zan be said to be: the adhidatvic, 


_adhibhautik and adhyatmik por-ions but whichin another sense, ~ 
. applies to the totality of the Vedic literature. It is however the _ 
. adhyatmika approach that will prove fruitful in sadhana and -— - 
attainment of liberation, not th= others. Sri T.V. Kapali Sastriar 
has beautifully shown the reletionship between’ the ritualistic 
interpretations of Sayana and the psychological interpretations 


_ .» of Sri Aurobindo in his studies entitled Lights‘on the Upanishads _ 
- and Veda and other works. Sri xi.P. Pandit also has attemped to 


continue the gallant work of Sriman Kapali Sastry in his Mystic 
Approach’ to the Veda and the Upanishads. S 
The Advaita. approach claims to be based on the anubhava | 
of oneness that comes to one wo has strenuously contemplated 
on the hasic sentences or prop=sitions of the Scripture such as 


(i) Tat tvam asi (Thou art thet); (ii) Aham Brahmasmi (I am 


Brahman); Soham asmi (He or That am I); (iii) Sarvam. 
khalvidam Brahma (All this verdy is Brahman.), (iv) Ekamevdadvi- 
tiyam (Only one without a second). It may well be asked whether 
mere contemplation of Brahmran passages such as the above 
.. will. lead to realisation. of the truths contained therein. This 
-Sruti-janya jfiana is not enough. What is necessary is the attain- | 
ment of the Brahman through devotion and grace. 

To substantiate this view some schools of Advaita have 
recourse to the doctrine of May= or illusion of the world and the 
individual selves; since. it is sa that there is only One entity 


and that is Brahman: This one 2eing is to be known only through 7 


— — such being fhe-nature of all other eee 


2 


which only shew ME and differences: of-all kinds: - a 
‘There. is- hardly. any: doubt. that theré “are two: ways, of 
i approaching -Reality, one by positive ‘knowledge. and:. another 
by negative. knowledge. ‘The’ positive’ knowledge grants us the 
‘knowledge of the Ultimate. Being and the Sruti does give us 
Positive or definitive knowledge which isnot ‘capable’ of being. 
given by other means of knowledge ‘suchas perception, inference’ 
or analogy and so on. Th=. negative knowledge proceeds by a 
series’ of steps ‘denying. the characteristics of the perceived: and 
inferred. and. „compared objects of the Ultimate.. The former iş 
éalled ` saguna: and the lattër . nirguna approach... The Sruti 
contains both approaches. ` Mayavada however exalts the nirguna 
_over. the saguna, and relegates the latter to the level of maya- 
‘covered Absolute’ Brahman or Aswara. The’ logic ; of negation 
dominates the whole. approach and it is perhaps the climate of: 
the times that this logic of the negative which was of the Nihilistic 
‘Buddhists was used to refute it also: That the principle of Negation 
is not a satisfactory:principle can: ‘be shewn : it cannot give. definite 
knowledge of anything’ and indeed all negation assurnes positive 
existence’ and does not precede’ it. Thus the negative’ dialectic 
based on the finite logic cannot help to arrive at:the goal of ‘the 
Absolute and sole existence of Brahman, and it is with the help 
“of a tour de force of psychologically doubtful value’ that the 
‘mayavada- can be. a solutioa, “Nor ‘is it the philosophy of the 
. Upanishads’ taken as a whcele ‘or integrally. That ‘reality is One 
and- that this Oneness is Bahman that is: Spirit different indéed 
‘from everything that we kncw or see is.the truth to which it calls. 
attention. But it hardly. ‘explains. the existence of the many: and: 
„the different kinds of many suchas the ċonscient souls and-incon- 
scient matter (or atoms), To deny i is not to explain.. To grant eyen. 
a phenomenal. reality requires ‘the explanation of their origin and 
illusion. as such can- explain nothing. The logic’ of . abstract’ or 
absolute-monism raises nicre. problems. not only for- the finite 
tind but also for the Vedic mind, for the -Vedic ‘Mind ‘did: not 
deny plurality or manyin ari por W of the Planes ofe exis~ 
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tente, nor: did it G Öne (kam. ae Thus cas Adaa 
Mayavada.i iS wrong but nót Advzita, therefore thinkers have. always 
striven to do justice to- the twoDld character of Absolute Reality. 
| Viistadoaita and. Dvaita and Bhedabheda’ do not-.accépt 
‘aloha whilst they- accept the principle of Oné. Sovereign 
existence, Brahman, who is Or only without a second. There is 
no ‘second principle of Unity cher than Brahman. That.is why 
He is said to-be the One and only Isvara’ or Godhead: Whilst 
Bhedabheda conceded that: many-less is a passing affair, a temporary . 
interlude when the Brahman iz conditioned or. self-conditioned, 
in the state of freedom the manrness is lost. In the creative period 
manyness exists, in the dissolu-on oneness remains. “The former 
is due to. creational condition, and is of bondage. Since freedom 
is the goal of life, one should:sezk to move towards the dissolution 
for attaining’ oneness with . Breaman. This however is not again 
quite adequate for. the. explana—on of the Vedic Oneness-Many- 
ness. There are obviously logical difficulties too in this: makeshift 
arrangement of the ‘zones’ of manyness and: oneness, ‘even’ as in 
Mayavada. If we’agree that. Advaita need not be wedded to Maya- 
vada’ or ‘the refutation. ‘of Plurality, it follows that there: can be 
other schools of advaita, whica are more consistent — 
of the Vedic Ekam-Sat.. -. — - 
l Before we proceed let me tate certain edie assump- 
tións of alll oes ee 


I. ` ` There i is one cul ale One Supreme Being or Existence. This 
-= is: absolutely distinct in-a setise from: all that ‘are seen also 
-| to exist, which are not supseme, divisible, divided and having 

~- the nature of dependerits. mn someting else for their being. 
<: and” nature. 

Las: The Supreme Principle which: is: One- oe sustains and 
< supports and manifests ami withdraws ‘all the others. . 
‘I.b. This: Supreme Principle is = Vastness ase. well: as’ Minutest. It 
“> “jg thus the internal and. eaternal principle of all Sones is vast 

4 and minute,- E an ae 
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I Jc. If we definitely assert that the Substarice is tai which is. 
© >, Alland as such all are dependent on it, in the relation of 
attributes or modes or bodies; then there is Only One sub- i 
-` stance. All the rest are included in it. ` 


.. That the Brahman: can be known. through a different ‘method a 
‘of Upasana (devotional ‘contemplation through knowledge) ` 


and not through mere reciting, reading of scriptures, or works 
or charity or alms-giving, or mere sacrifice. 


This i is possible but one requires the grace of God, that arises _ 


spiritual. 
To say that . to: be an ie of eiei is to Te ae 


inconscient is not necessary.. To emphasize subj ective know- . 
ing of the object or intuitive knowing of it is not the same: - 


as the objectification of the subjective or mental states. 


Advaita of Mayavada accepts this axiom Which is not | | 


. axiomatic. 


2.0. 
<.. =- things at all times. This is the prerogative of the Supreme 


Nor can it be said jis to be a E A is the ondion ofal 


_ Brahman. Brahman is’ the Object of all ‘souls for attainment 


of Him. alone means liberation. Thus the Objectivity. of 
God cannot be denied. Nor can the knowership of the 


‘Brahman: be denied. Nor can it be said: of the individual’ 


= - souls. who have the dra! capacity even like God of being `. 
> ‘objects of Grace of lad and subjects of f experience of Nature 


2d. 
<. Inconscient (acit). Its existence is said to be of the enjoy- ` 


and God. 


‘The only anise then j is a the World or Nature or om 


ability or the enjoyable. It is in that sense obj ectivity. But 


-. it is never without the Godhead. and as such it derives a. 
subjectivity of'a peculiar kind of being enjoyable to the Divine. 
_. This subj jectivity cannot be derived from the acceptance of - ` 
~ -its being conscious or animated by consciousness or ente- `` 
SE t lechies or ‘monads or jivas. All the universe being considered 
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to bë thüs a college of sors or an. aggregate of them, « at 


‘different levels of consciousness. 
. Thus Nature seems to be accepted as a ipik threaded force 
or energy of sattva, rajas ard tamas, (rohita, sukla, krsna or - 


- or téjas, ap and prithivt waich undergoes the modifications 


of. 
` pondence or degradation or zrossening of iog primal spiritual 


| 3.b. 


: Be 


for the embodiment ofthe souls. in manifestation. | 
It is. possible that the threetoldness is a reflection or-corres~ 


triplicity of sat, cjt, ananca. 


‘The transcendence of the ature and mere iad soul of ` > 
~ -souls is the goal of Being and the restoration of Reality to the 


soul as wellas the restoration of the imbalance of Nature. . 


. This is by a Return or nivritti to God beyond or above. | 
manifestation. oo 
The Return is a withdrawl. from the E E or ihe e 


gross manifestation or even a subtle manifestation, for. it is j 
‘return into God or Absokite Reality. 

The renunciation of the reative reality follows as a conse- ` 
quence or the renunciatior of attachment to whatever is 
offered by relative realities >r some of them for the sake of 
higher and freer enjoyment of others, or it is the enlightened . 
divine way of enjoyment of manifestation as the body’ of God — 
which has been offered as the field of enjoyment. — | 
The assertion of a world ef enjoyment of unalloyed bliss- 
beyond the world of karma such.as the world of lower Nature - 
is also the assertion of a <ranscendent way of enjoyment - 
through God-knowledge rather than ‘misery’ (enj oynat 
with attached or selfish enjcyment ‘of the soul. . 


_ Thus we find that the assumptions of the Vedanta pot: out to 


_, the necessity of a person for loving and attaining God or absolute 
-  Reality-status. This is the primar- condition of all spiritual pursuit. — 


_ All Vedantins accept that the mcral and spiritual or yogic prepa- 
ration is the sine qua ñon of spiritual ascent. The Causal Principle - 


(RGraya) is to be attained (kérazantu dhyeyah say the Vedanta 


: „2a ` 


‘om Abe? | 


peng The attainment of o is a i process. of dedication of : = 
Pore by: which one grows into the being of Brahman. "Thus `., 
- the famous statement that oze who. knows Brahman attains Bah- 2 
man, “Being. and - Becoming become synonymous for ‘the infinity 
tof Being is such that’ it is 4 continuous becoming of oneself of its. 
` Nature, Frontal. aspects (prctika). of Brahman are not Brahman © 
. for. thè Brahman has to be Enown ‘from within through surrender.” 
and, dedication or self-offer-ng or sacrifice (yajfia). hae ge 
“ Mayavada we-have shown does. not récognize the reality of... 


on process or- even: attainment. for ultimately it culminates in. a j . 
-kind of non-creationism (ata). The” static Reality is said to be” | 
. permanent and. the Real. However. it is a radical intellectualism os 


with the ‘mystic. concept. of Unchanging Experience thrown in. ` 
. The problem of Visisfacvaita is not of the mechanical order of. 
- the: dialectic. It.is of the orgenic order. ‘Reality is an organic unity: = 
"in. God of the souls (cit) and Nature. (acit) ‘with God ‘as:the Self ©- 
‘ of all. The very. growth of the soul from its low state-of bondage. > 
to freedom is assured by:this ascent of the soul in God through the -` 
“living breath of Grace’ which sustains all its embodied as also “2 
äts. disembodied condition. © ca 
+, The-problems raised - by the Organic vi view are. of. a different.” 
“kind. Iti is of course futile to compare and contrast the mechanical: `. 
"and the organical for the two have two different kinds.of logic. ~ 
. Metaphysical . theories ‘there have .beén which have’ explained.: 
phe organic in-terms of necessary relationships between the several ` 
‘parts of the organic whole which are’. necessary ` to: each. other: - 


The, ‘whole 'is shewn to- be- -necessarily sustaining the parts; and. - 
. the parts are explainable only in-terms..of the whole and not in: 


terms -of other parts: alone. Indeed. the. principle of consistency - 


` yields place’ to the principle of cohérence or inherence or impli-. . 7 


cation. The metaphysical, ičeálists, have- thus made the. organic ` 
- just a variety of the necessery and have proceeded .to reveal it ig 
; terms of the mechayical whch is shewn to be just an: aggregate, | 


'. There have been othér organicists ‘who have claimed to’ show Pees 


“the organic nature of the ee or Reality bringing i in concepts : a 


* -a 
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of ingression ‘of clemients into. realty which makes and realises . 


f -the unity `of- the whole. 


Sri- Ramanuja’ S ‘organic. do A not explain reality’ cy 


ene of the principle of insepzrable relationship (aprathaksiddha . a 


y sambandha) alone, for he realises. the ‘need for the lower cons- 
- clousness or méchanical to. ex=lain ‘it. It’ is perhaps his covert 
suggestion that. the. extraneous: ‘concept of | samavaya (inherence) -` 
_ should be better expressed: as =prathaksiddha-sambandha). There ` 
- are sO many entities in the organic which claim. separability but 


=- there are. some which ‘are not. The-principle of. inseparability is 


not: so much between the subs-ance and attribute as- between a 


substance ‘and: its. ‘dependent .szbstance. Thus the souls become : 


` dependent on ‘the. substance-of Sod absolutely even like the body- _- 


on the soul. The withdrawal of the soul from the body ot material. ` 
‘mansion: means the death and. disintegration of the latter, so'too | 
the withdrawal of God from:t-e soul means its loss or disinte- `~. 
_ gration of its consciousness. S-i Ramanuja emphasizes the need © = 
-. + to recognize the dynamic natrre of. tis: a union or- 


Organic. in one’s own experierce. | 
’ The: second ‘characteristic -of ‘the Organic “which: we Tae ; 
-begun ‘to realise‘ is: thè princip.2 of Growth, evolution, and this 
_ means that we come back to the: =mpirical: level about the organism. : 
This’ may.. be considered to be a set. back and- a` return -to ` 


empiricism from. the ` scriptural transcendentalism. However the a 
-_ . problem is serious. and in fact it is one-of the most important for. 


' raalisation means the attainmen-of that organic oneness with. God 
go much so.that one-perceives tbat all that one does, sees, hears and | 
“| experiences is all by the Divine Himself directly, and who: carries 
the individual. swiftly to the highest.mansions of His being. The 
ais problem « of religions .is not so much the worship of gods or God 


but the attainment of that-truth of orie’s being. with God, the All, os 


_ : and through God. with all thz rest.. 
<7- That there is to-be an asgezt or call-it growth, to the highest 
. . level is the philosophic impulse which is undeniably secret in. the | 
_ hearts ofall. That this’ ascent is. zeen. en, byes 2 


Fer "eee 
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| passing abe certain fors a life and organic existence into o biker 
and more perfect types of: life and existence is also clear. Thus’ 


| we have plant-life, animal-life and human-life broadly revealihg — o 


the ‘ascent of life-patterns and forms and the emergence of other 
forms of consciousnéss.. ‘Indian thought ‘did conceive of there 
_ being a continuity and in a sense a passing of one kind of soul- 


“through. maturity or other factors to the higher kinds ‘of bodies - 


-| and life and mind. Modern thought and science have put forward 


‘the theory of evolution as a principle of growth from form to... - 


 “form' as well as the adaptation of forms to their changing: 


environments - which . are > constantly modifying themselves. . ` 


Sri Aurobindo’s Divine evolutionism realises the significance of 
the. ancient intuition of progress through ascending births ‘or re- ` 


births at different levels of consciousness ranging from the Abso- an : 


lute to the veriest concealed or veiled consciousness of the material | 
called inconscient. This is possible because of the original impulse 


, E to descend and ascend the ladder of manifestation. If-the first . 


is called the descent (avidyd), plunging into inconscient, the 
ascent is the (widyd). Together they complete the cycle of indivi- ` 
dual evolution. But it is not a solitary soul that is involved in — 
this descent-ascent. It is the many of the One supreme Being 


< who are in the throes of evolutionary descent and ascent. The 
a problems of the evolution are in a sense empirical but in another . 


sense they furnish a metaphysical proof of the problem of oneness- 
manyness which seem to be so characteristic of all search for ` 
Oneness. The- Organic is one way of unity of one-many. The 


oo evolutionary process is another form of the organic. The organic 


form or pattern of reality rightly includes the reality of both the - 
‘One and the. Many. The. many are subordinated to the One and ` 


a ‘the One is the self of the many, in every sense of the term, whether 


‘the many are conceived as souls or intelligences, or atoms, or. 
Matter of the. higher’ luminous stuff or of the. inferior i a 
stranded stuff. 


| Sri Aurobindo’ s organic > conception through setae gives i 


E concrete shape and meaning. to. the ee form of the - 
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i organic ‘aaa by Sri Raménujé. In his sense it is richer - 
and more germane to our sadhana, approach to. the Divine by a. _ 
. direct plunge-into the centre of our being or the heart. It is not 


_- enough to realise that one is a part or ray or many of Brahman’s 


' Organism, but. it is necessary also to grow into Him to be in a 
sense filled by Him and be born of Him. The Upanishads are 


not unaware of this birth of the soul of Brahman, of becoming . - 


filled with Brahman, or growing in the vastness of: Brahman or 
moving in the Brahman according to the Supreme Law of Being 
(Rtam Brhat) ` 
The logic of -the mechanical or. creia logic: is - replaced 
by. the dynamic logic ‘of the Organic of. growth, of ascent,. of - 
liberation and birth in Brahman, surpassing’ or transcending 
' ignorance. that is confined to the search for freedom in the dark 
interiors, of it which are revealed by such concepts as realisation — 


. without ascent or transcendence.which truly are possible without - 


_ realising or ascending since all are maya or illusion or limitations 
on the unchanging and non-many or One. | 
© Sri Aurobindo’s exposition of the several vidyas (or anai as 
eas by Sriman Kapaly Sastry) show the absolute necessity _ 
for a dynamic conception of the Reality as a wonderful process ~ 
_ of evolution which makes for the play of the Many in the One ``. 


_ and of the One in the Many. : The Lila is then not merely.a mirage 


"play or miracle play but a supreme Act of.creative Delight which 
` bas been said to be the heart of Brahman. It is clear that Dwaita’s 
supreme quality of differences together with the unifying doctrine 
of paratantrya or dependence lends itself to the play of the many 
‘in the One. The profound question would yet arise as to whether 
_the many and the one are of equal status, in which case the many - 
would not be the souls or atoms, but Brahman Himself. _ 
Sri Aurobindo therefore considers that the Eternal One is. 


“also eternally many. This view is of course very basically different 


. from the concept of many antaryamins sice there will be the 
identification of the souls which are in evolution and involution | 
in different levels and — with’the i inner: er spirit immortal i in all 
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| | 7 on. — one ha and on the other with the incarniting z deity i in. 
`- the héart’ of the Devotees. This however explains the. nea 


-= formula between the. soul: ard God directly: without the Rama- 


eee concept. ‘of body - (sarira). 


ll 


n Sri Aurobindo’s Vedanta, if we may so pak of Lu eo 
Ws pretation of thé. Upanishads metaphysically, realises thé organic 
“>. view. as also the peculiar kind of bhedabheda between the many 


and the oné, not merely during the periods of creation and dissolu- -` 
tion -but ‘eternally. . There: is-'a profound play of the two.:at all- 


-4 | times, perhaps with the shift of poises when oneness is dominent a 


. and when manyness ‘is. dominant with perhaps an intermediating `. 


oa ‘chenees-shanynees realising itself i in all manifestation and liberation. ° 


|. = “The question of. questions is whether this approach to the . 
Fa Upanishads will yield the ‘results of a coherent philosophy. Thè- 
“answer to this question will be that it. is’ only ‘actual abhyasa’ or. 


iy 7 “apasana of this profound psychological. Kind that will- prove: 
mara the tightness of this view.. Dialectical thought ` ‘and mere inter- oe ; 
<.. „pretation based ón finite Jogistics will fail to satisfy mich: less: 


explain the profound. seer-wisdom: of the Vedic Rishis and. the 


: | mystics of the South. One: has to enter into the practicé or upasana, 
-ang psychological opening into the Ultimate’ Reality by itituition - 


~~ -should naturally follow. The intuition of ‘thé unity of the. Creative i i 


: principle with the reality of the Oneness-Manyness: is one of the ` 


ae most. important discoveries of Sri Aurobindo. The further intui- 


“tion that the above is'the-real amazing formula of the Védic Rishis ` 


C is of. far-reaching importance.. The formula that Sri. ‘Aurobindo . 
_.”." has given has wonderful efficacy in its capacity to ‘explain: almost: 


alll: divergent. facts’ of the. different 2 areas of homan Hie and culture. 
l and. growth. ae 

“2: It is not merely ` a synthesis: but iu i an intuitive. analysis. 
S of the nature. of Reality in its basic twofold: Pones or diunities.. 


ea 
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Le in ihis. uitiverse wit its bedrock of Cna and i 
inertia, its < meandering swears. and whirlpools of desire 
and its cloudy skies of gloomy thoughts: and flickering. half-truths | 
and misleading lights, has. always been a paradox and.an insoluble . 
enigma tothe human reason. Ite highest wisdom is the-cultivation . 
“of a detached poise of contemplation of this meaningless sequence, 
with. a tragic or comic Perspective; a stoical endurance of the. . 
inevitable . shocks in one’s’ personal life and a ‘comprehensive a 
sympathy for all struggling ‘mostals trying to snatch ‘ moments of. `. 
pleasure in sensation and therefore forgetfulness from the agonising. ` 
circumstances. of this harsh world. But there is a deeper vision — 
of the subliminal Intuition born of the cultivation of.inner life by . 
the practice of the. methods of rligious disciplines. of purification 5 
`. anid concentration and it declares that beyond the clouds is a whole. . 
_ region of rultitudinous. stars; moons and suns, angels, goddesses 
-and gods-and man ‘can receive through the’ rifts: in the cloudy - 
- sky-of the mind or better still by cledring the mind. of the thick . 


_© loud of thoughts a steady streem of the rays of. these luminous. 


bodies . éyen in. this mortal tènement- and can indeed acclimatise 


“RS and prepare himself for residence in those heavenly realms of light . 


_ after shuffling off this mortal cil. This life is a preparation for -` 


another and greater, more glorinus life; this world of darkness a.: f 


‘prelude to the worlds of light. The way of wisdom is not to con-` 
” centraté on the murky darkness but to contemplate with devotion - 
_on the lights: beyond and mere with these when the muddy: _ . 
vesture of decay drops in déath. This universe. may. ‘have no ` 
meaning in itself but. there are other luminous worlds. which S 


in Sri Aurobindo’s sonnet included inc ‘Eat Pocns’~ 
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- can cape the energies of a a man’s life and this world ee a a 
` training ground,. in fact the best of all possible worlds from this 
_. point of view, for other worlds are not worlds.of progress but of: 

. Bhoga or enjoyment of the accumulated stock of good and bad `: 
karma in this world. There is a whole hierarchy of the worlds — 

` of light, with the Heavens of the Overmind at the summit where ` ` 
`: the Supreme Lords,- Shiva, Vishnu and Parashakti have their: 
"own home, the mental heavens below where the Rishis, Manus ` 
and Archetypal Thinkers enjcy the beatitudes of Thought and the 
vital heavens lower still where Indra, Manmatha and the celestial . 


. dancers revel in the ecstasies of aesthetic and sensual pleasures 
= of the. greatest. intensities and yarieties. Every man’ has only to. ` 


choose. his Ishta Devata according to his taste, temperament _ 


> and degree or kind of light and delight he aspires to and undergo `- 


. the discipline outlined so cleerly in the Agamas and finally attain ~ 


Mukti or release from this world negatively, and positively ananda: -- 
"+ of nearness, contact, mutual presence,: mutual reflection, likeness .- 


and even identity—sdlokya, sãrüpya, sadréya and sdyujya—with ` 


his Ishta in His Heaven. There is.a still more profound Intuition. - 


‘which directs its penetrating gaze behind and beyond all worlds 


E ‘and kinds of life, sees the very substratum of all, a vast Conscious- 


ness or Zero which contains-all, the static foundation of all this 
dynamic. play: of force or manifestation. Behind the rock, the >. 
waters, the clouds and the light is.the Supreme Ether in which 


~~ all are, from which all have become. and to. which all have to: . 


` return in the final. dissolution. Here is the Heaven beyond all 
` Heavens, a Heaven -which is no Heaven.. The supreme‘ wisdom 
= is to pass beyond all manifestation in oneself and the worlds one. 
sees and be the Ether. The seer and the seen, the subject and the 
object (and therefore all lokas, worlds—alokyante, atha eva loka) . 
are to be dissolved in the Consciousness of the Brahman, ‘the 
Absolute. The real paradox is not so much the absence of purpose 1 


 within-the scheme of manifectation-or the creatéd worlds but the’ . 
. appearance of manifestation at all in: the Unmanifest Ultimate `` 


Reality. Aghtana ghatanapatzynsi. “maya. But. there . is a- more 
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KRANA 


i comprenne: vision and intzgral knowledge which sees the a 
_ Supreme Reality as a Transceadent Purusha who includes and `- 
transcends the Saguna and the Nirguna and- all manifestation -. 
in the created worlds is the. pEy of this Purushottama with his -` 
Shakti, the Paraprakriti. So the: supreme felicity for a mortal is to 
_ dissolve the ego in-him which deludes him into assuming a sepa- - 
rative and exclusive outlook, ard live in the wider consciousness 
of the Divine Lord and see al’ as Vasudeva. Sarvam khalvidam 


- Brahma. This magical Essence interpenetrates all and embodies 


as the. ether the lights, the clouds, the waters and the rock. They 


-. are the deployings in several planes and poises of the same Sach- 


chidananda. Saroant Vignana oyrimbitan. But even in this .. 
view this universe has no special purpose in its organisation except 
to serve as one variation on the. theme of the play of Conscious 
Force and perhaps the stranges- and ‘most fantastic because the 


~ - foundation of all here is the ver; denial of light, the most obscure 


` Inconscient. This world is a demonstration that the Supercon- 
scient can masquerade even with the cloak of the Inconscient. 
This monstrous python, the “lack dragon of. the Inconscient 
- adorns the body of the Supercorscient Siva. But there is a crown- - 
ning spiritual experience of the Supramental World-vision which 
sees the Purushottama as draw-ng all towards Him and‘ pouring 
all. Himself into the created world and therefore transforming 
it progressively into His image. The Divine is a great alchemist 
infusing the elixir of His magical Essence into all the elements from 
' the Ether down even to the -ock and transmuting them into 
_ the gold of His divinity.Sri Aurcbindo’s sonnet, Krishna, describes 
this profoundest experience of the Transcendent Grace of the. 


- Divine Lover descending in answer to the human aspiration and | ` 


~ therefore fulfilling the- age-lons quest and making the creation 
or manifestation. —— ard. PENARE 


a os i ¥ 


The supreme discovery: wnt seali of the. meaning of | 
the aan is the last reward of spiritual sadhana. It is at 
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_ once a Be end and: a greater ee: thë end of evolution i in: 
~ Ignorance and the. beginning of‘ evolution in Knowledge. The . 
-way: up’ is the way down. -As the consciousness of. man ascends 
_ higher and higher in the realms of the Spirit above the mind, his: 
knowledge of the:realms of. Matter below increases in-width ‘and - 
;, depth. So it- is only when he reaches ‘inwardly the ‘very highest 
~ level of the dynamics. òf ` consciousness, the. ‘Supramental Truth-. 
- consciousness, . that the secret heart of the -cavernotis: depths. of 
- the’ Inconscient reveals. itself ‘to his. vision. ‘Till then, however | 
“advanced ‘spiritually, no light can illuminate. the. _impenettable ; 
darkness, no power can annul its iron determinism. and no-joy - 
remain immune. fróm its mighty assaults of: pain. ‘So the Yogin | 
who has traversed the Intermediate zones -of: the spiritual. cons- - ` 
- ciousness: aid crossed the border. of the Overmind ` which i is the-.. . 
> yery sümmit and the. very ‘last reach of Mind i and finally entered. 
' the, aes „Gnosis, announces : 

At. last I find a a meining of ike birth - 
AA ~>: Into this'universe terrible and sweet, 
oo a who aw fete the bane heart of earth 
eo fae = et ae) beyond heaven to Krishna’s fect. 
-The cosmos: > with. its aanak individuals. is the creation of’ 
‘the. Transcendent. Lord and ° ‘$0, only the. man who has. liberated .. 
“himself from the cramping. egoistic consciousness, widened: his’ - 
-awareness.to embrace the.cosmos on all its levels and: dioa: 
. the. ‘Transcendent - pressing. upon: its highest summit can pene. 
. trate into: the mystery of-creation and solve the riddle of this world. `. 
- For there seems to be no. logic i in that an immortal and eternal 
, entity, a child ‘of light anda spark of: the infinite ‘should enter 
< into the realm: of death, time, darkness and finiteness: Its: entry® 
into any:scheme of finite creation is puzzling enough but itis the = 
greatest of all paradoxes that it should. choose- this. world which- 
_ is set exactly at the opposite pole of anything spiritual, for: every=. | 
-thing here—body, life and mind—has, evolved’ out of. an `. i 2 
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He has looked alive upon the Eternal’s face and drunk the infinite 
beauty like a giant’s wine. He has seen the matchless harmony 
of shape and colour and light and aura; he has gazed at these 
windows revealing and radiating endless levels and depths and 
widths of beatitudes of light ard love and harmony. Krishna is 
no cold, aloof and incommuniceble impersonal Absolute but full 
of a divine love and divine compassion, a smiling kindliness and a 
playful gaiety. He is in love witk this green earth and all the mor- 
tals who embody its aspiration. In fact the very hunger of the 
earth and man for His feet is the response to His magnetic Perso- 
nality secretly immanent and crawing all, Akarshayan, towards 
Him by an entrancing music. “His flute calls the physical being 
to awake out of the attachments of the physical world and turn 
to the divine love and ananda that He embodies. It is the music 
of the call which seeks to tran: form the lower ignorant play of 
mortal life and bring into it and establish in its place the lila of 
‘His divine Ananda.” He seers to pour all Himself into the 
music and listening to it one becomes aware of an overmastering 
and inordinate longing, passion, on His part for union with all 
the souls on earth and all the farts and planes of being evolved 
in and by the earth. The tunes cf his music are not so much melo- 

‘dies produced by a divine ingenaity but the spontaneous outpour- 
ings of a heart of infinite and ardent love which cannot endure 
separation from His beloved c-eatures, so that one hearing his 
flute hears not a tune but feels the throb of the passionate heart 
of the Divine Lover. This is a splendid and enravishing surprise 
because the soul of the mortal was all along thinking that the 
Divine is`a Person so august and mighty that He must be ap- 
proached with reverence, not at all One who makes any advance. 
on His side. Very often the sadtaka would have cried in ignorance 
when the path seemed full of tharns and the goal not at all in sight, 
about His cruelty and wantonn=ss and so the surprise at feeling 
the fire-passion of Grace. “Wher Love desires Love, Love is born’ 
and when Love feels the Love 0 the beloved there is the consum- 
mation of Bliss, a deathless ecstasy. What a contrast to the brief 
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ecstasy experienced by the soul when it was held by life’s alluring 
cry and the splendours of the surface ! The human heart has . 
realisec the Infinite Delight it has been all along aspiring for and 
‘So the still, sad music voicing its essential sorrow gives place to a 
pean cf joy and victory. No more the tyranny, the thrill or the 
thrust of desire and therefore sorrow for ever becomes mute, 
for the heart has now learnt to commune with the Divine Lover 
who is -he Indwelling Lord of all objects and creatures and persons. 

The aszending movement of the human consciousness and aspira- 
tion towards the Divine is answered by the descending movement 
' of the Divine Consciousness and Grace. The mounting Flame of 
' aspiration, the God Agni calls the Divine Soma and the rain of 
His Grace. Not indeed immediately or even after a predictable 
interva..or according to any decipkerable law. All human tapasya 
‘and supreme efforts of concentration of consciousness are only 
‘attempz-s at self-purification leading to a sublime trance in waiting, so 
that at che divinely appointed moment of Siddhi, there is a sudden 
capture by an unexpected assault, a surprise, which gives. to the 
realisation the highest intensity of excitement, an ecstasy. There 
is then a radical reversal 6f consciousness from the psychic and 
spiritual to the supramental rhythm. A revaluation of the entire 
past and a transvaluation of all values are the invariable results. 

And so there is not even the possibility of a sorrow in retrospective 
remembrance of the past, for every detail in life is seen as the 
necessary preparation, arranged by the Omniscient and All- 
mercifcl hand of the Divine Lover who has been engaged all 
along in leading the soul by the quickest, safest and surest of 
roads to a final union with and manifestation of Him. It is His 
saviour passion which has done the miracle of converting the mortal 
heart accustomed to the rhythms of earthly pleasure and pain, 
into a fit instrument for. receiving and retaining the divine Ananda. 
‘The Flack fire of pain and the gold fire of . rapture have 
striven towards one bliss and the soul has risen by them to- - 
wards a supernal plane of power and love and deathless 
ecstasies.’ | 
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and therefore given him the plesticity, inwardness- and divine 
sensibility to make the sweet dance of Krishna in him possible. 
The music of Krishna is at tke same time a symbol and a spiritually 
- concrete description of the- ways >f the Divine with the human. 
The movements of the Divine are always harmonious, born of 
delight and bringing delight, emanating from regions. behind 
and beyond the threshold of the cerebral brain-mind. organisation 
of consciousness which is the realm of words and constructed 
speech and so appealing, awakening, influencing and even trans- 
_ forming the subtler and deeper lavers of consciousness and perso- 
nality in the most direct and dynemic manner conceivable. Every 
great creative artist bewitches his audience at first by the splendid 
audacities of his bold originalities and by slow degrees educates 
it to appreciate the subtleties and intricacies of his art: Apprecia- 
tion is a progressive and endless process and the rasika feels the 
= work of art drawing nearer and nearer to him according as his 
-taste and concentration beccme deeper and deeper and with every 
discovery of a new element in the work of art comes the experience 
of a strange unearthly happiness, felicity, whose first impact on the 
nervous-emotional apparatus is a shudder. The response of the 
vital to the music of Krishna is very similar to the response of a 
rasika to a work of art. And the end is the endless journey to no 
end, the continuous experience of the essential creative delight. © 
The audience is not limited to ore individual vital being, but the 
-= whole of Nature is arrested in her habitual movements and diurnal 
routines by the entrancing musiz. Suspending her externalising 
acts, she waits in a trance o7 silence, pause, all her energies capti- 
vated, bewitched and focussed and flowing towards one object, 
enamoured. She cannot do justice with one aspect of her being 
to this infinite artistry and so she widens and opens her vast, multi- 
tudinous chambers or rather they are opened by, and they respond 
spontaneously to, the global music. Who can so completely 
absorb her entire being and ravish her utterly except her Lord 
and Lover and Supreme Creator, Jagannatha Krishna ? The 
shock of recognition makes her go. into a wide, enamoured pause. 
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~The One to whom all her seeking through her millionfold creatures 
-in the physical, vital and mencal domains, has been directed, the | 
-Superconscient Eternal Anandemaya, has. come pouring all Himself 
in rapturous tunes. So she opens in a wide enamoured pause to 
-the melody. Her aspiration is no vain dream. She can now con- . 
fidently hope through a complete opening of all herself to the 
music, to touch her lord, ther clasp him in a tight embrace and 
finally- become one with Him and be Him always. “To know, 
possess.and be the Divine Beng in an animal and egoistic con- - 
sciousness, to convert our twilit or obscure physical mentality 
into the. plenary supramental illumination, to build peace and a 
self-existent bliss where there is only a stress of transitory satis- 
factions besieged by physical pain and emotional suffering, to 
establish an infinite freedom m a world which presents itself as 
a group of mechanical. nece-sities, to discover and realise the 
` immortal life in a body subjected to death and constant mutation, 
—this is offered to us as the manifestation of God in Matter and 
the -goal of Nature in her terrestrial evolution.” 


V 


This..is the day of victory ‘and fulfilment of the aspiration 
_of the earth-consciousness foz the Divine Consciousness. 


` For this one moment lived the ages past; 
The world now throbs fulfilled in me at last. 


The long and chequered histcry of cosmic evolution is a divine ` 
- comedy of three great protagonists, God, Man and Nature.: Uni- 
‘versal Nature aspires for the Transcendent Divine with the 
individual Man as the intermediary. All that has. gone before 
this moment of descent of the Divine Lord into Matter has been. 
a preparation for it. All culture has helped in-making the various 
faculties in man, mind, heart;.life and body plastic, pure and strong 
enough to receive and manifest the divine plenitude. All spiritual 
. gadhanas of the past have opened up progressively the different 
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phases of the multiple Personality and levels of the Divine Con- 
sciousness and have attuned the faculties to these supernal verities. 
This is the time for a grand and mighty synthesis and. an uplifting 
of all by the Divine Lord to the highest height and with the al-, 
mighty power to bring about the transformation of the earth. All 
the ages past -with their contributions have looked forward to the 
present moment of the advent of the Divine Love and Divine. | 
Ananda. The evolutionary urge which threw up in successive 
ages out of the Inconscient, Matter, Life and Mind and put them all 
together in the same house of Man so that they could be harmonised 
and integrated around a divine centre and lifted to higher and higher 
levels of the Spirit, reaches now the decisive stage when a new 
creation becomes possible. All time (the ages past) finds its redemp- 
tion in the presént moment when Eternity or the Timeless has 
chosen to descend and bind all moments each to each by a divine 
piety into an eternal Day, so that all streams of Time flow into the 
sea of Eternity. Time and all her products shall henceforward 
receive their true value and place in the scheme of things to be 
organised by an Eternal Wisdom. 


For this one moment lived the ages past. 


So at last, after a very long period of travail and many tragic 
experiments the world finds in the integral Yogi the bringer of 
the Ananda she has been aspiring for, not for himself in any _ 
egoistic sense, for his sadhana has been cosmic in its proportions, 
so that the streams of Ananda descending into the mortal tenement 
of a Purna Yogi will naturally overflow into the world around. The 
' stage is set for the Supramental Manifestation. So at the moment 
of fulfilment of Integral Yoga in an individual sadhaka the world - 
beats in a strong but rhythmical —— of ecstasy of fulfilment 
of its aspiration. . 


_ At last I find 2 meaning oft soul's birth 


The world now throb§ fulfilled in me at na 
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The secret of the mystery of co-mic evolution and the birth of the 
soul in-this world is Krishna’s Love and Ananda, World and Man 
exist in Him and for Him. Krishna is the meaning and signi- 
ficance of all existence and “nanifestation and 


‘Henceforth shall Krisina’s dance through Nature move, 
Hi mask of sweetness, laughter, pu love P 


M. V. SEETARAMAN 
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THE TEACHINGS OF THE MOTHER (VIII) 


EDUCATION 

have had a rapid survey of the principal theories and 
methods of modern education, and noted the new 
trends that are slowly infiltrating, like the first streaks of the dawn, 
into the dusky disorder of the present. The excessive and almost 
exclusive squint towards technology, which is induced by the 
economical problem eclipsing the deeper and more fundamental 
problems of life, is doomed by its own excess. For all excess is 
an outrage upon the principle of harmony which keeps the worlds 
together in the midst of their evermultiplying diversities and 
apparent conflicts and oppositions. The submerged layers of the 
human being, the higher dimensions of human consciousness are 
slowly opening, and with the growth of a new consciousness man 
will inevitably turn from his obsession with his mean, material 
interests to look for the truth and meaning of his life. Not that he 
will renounce his material pursuits, as does the ascetic, committing 
the same excess in the inverse direction, but the imbalance will 
be redressed, and Spirit and Matter shall meet in a loving embrace 
—Matter consenting to become a transparent vehicle of the self- 
expressing Spirit. The coming age will be not only an age of outer 
unity, Dut of inner harmony and equilibrium. | 
Let us now cast a hurried glance at the ideal and method of » 
education that obtained in ancient India. ' 
If we go back to the days of the Vedas and the Upanishads, 

we find that the cardinal principle of education was the awakening 
and development of the soul of the student with all its instrumental 
powers and faculties, so that it might lead to an integration of his 
personality and its perfect self-expression and self-fulflment in | 
life. Life; a vigorous,- çreative, harmonious life, marching forward 
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to the conquest of the supreme Reality and rendering itself an 
unflawed vehicle of its purpose in the world—this was the ideal 
of education in ancient India. Those who think that Indian spiri- 
tuality was averse to any life-fulfilment, and that ancient Indian 
education was a training for asceticism and other-worldly pursuits 
are ignorant of the comprehensive spirit of Indian culture. Radha- 
kumud Mukherji rightly stresses this comprehensive spirit when 
he says : “In ancient seats of learning, there was no divorce between 
theory and practice, thought and life, speculation and action. 
Education, true to its literal sense, meant the development of all 
the faculties of man and included within its purview the totality of 
interests which make up life and not merely a section thereof, viz, 
the interests of intellectual life. It was education not merely in 
the contents of the sacred lore but also in the methods of living 
and self-culture according to the ideals embodied therein. Thus 
these seats of ancient learning were also the centres of life, of all 
that was best and highest in the community, centres of influence 
which vitalised the country. These ancient schools were not 
detached buildings of brick and mortar like modern schools, but 
were colonies in which were centred the talent, the piety, the 
culture of the community, from which they radiated in all direc- 
tions. In them was represented the highest level of life marking 
the high-water mark of the nation’s progress from which it gra- 
dually filtered down to the lowest planes of society.”! The 
hermitages of the Rishis in the Vedic and Upanishadic times and, 
- later, the colossal universities like Nalanda and Takshashila, 
were veritable nerve-centres of Indian culture. They produced 
‘not only scholars, yogis and men of wisdom who shed the light of 
Truth upon all: problems of, society and general progress, but 
imparted sound knowledge of the art of warfare, a thorough train- 
ing in commerce and industry, in politics and statecraft, and the 
finer arts and the sciences. In short, they equipped the students 

to perform different functions "in different walks of life, according 


- 1 Ancient Indian Education by. Radhakumud Mukherji 
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to their individual bent and aptitude. Education was dynamic 
and pragmatic, and it was regarded as a means and not an end 
—a. means to an unfettered development of the inner man with 
all his inner and outer powers and potentialities. It was, to be 
precise, the spontaneous flowering of the swabhava that was 
aimed at in education. 

What is this swabhava 7 It is not nature, as the word is udas 
stood in English. When Pestalozzi says that the nature of tbe . 
child must determine all the details of its education, to what nature 
does he refer ?* Man has a double nature : one-is outer, made up 
of his superficial instincts, impulses, preferences, prepossessions, 
tendencies and habits; and the other is inner or rather inmost, the 
innate nature of his hidden soul, the self-expressive law of his true, 
uncreated being. The unimpeded flowering of this latter nature - 
was the object of education in ancient India. It should be the 
object of all education worth the name: When our central being is 
awakened, and is able to express itself and realise its infinite po~- 
tentialities according to its self-law, freely, spontaneously, and 
with the joy and harmony of its spiritual liberty, the very object 
of its life on earth is accomplished. A society in which men and — 
women are helped by the right Kind of education to grow into 
the creative harmony of their whole being cannot but be a happy ` 
and progressive society, raising the whole tone of national and 
international life and adding a new dimension to the cultural 
make-up of humanity. The same process of growth which works - 
in physical nature, which makes the flowers bud and bloom in 
spontaneous beauty, the constellations of the stars sparkle and - 
dance to the impeccable rhythms of the universe, and the cata- | 
_racts leap and swell into mighty currents in order to flow in nostal- 
gic fervour towards the distant sea, ought to work in every man 

and woman, undeflected by the obstructions of the outer nature. 
To weed out the overgrowths and clear away the obstructions - 
_ is the negative function of education. And it is indispensable to its 


: t What Rousseau means by “original nature” is the ancestral, unsophisticated nature 
of man, not what we mean by the termi, swabhdva. 
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positive function, which is to awaxen the central being, the immor- 
tal soul in man, and lead it toevards its self-fulfilment in life. 
The discovery of the soul was thz fulcrum upon which the whole 
system of education in the Vedic India functioned. The theories 
of Varna and Dharma were an outcome of this profound psycho- 
logical system. 

But how to awaken the soul-rature or ania of the student? 
‘This was done by the mystic ceremony of Upanayana or the investi- 
ture of the sacred thread, so far zs the education of the first three 
Varnas, the Brahmins, the Kskatriyas, and the Vaishyas, was 
concerned. There was no caste system then, as we know it today. 
A shudra boy, if the Guru discerned the psychic fire ready in 
him, could be easily admitted as a pupil, and enjoyed the privi- 
leges of training under the Gum as well as ‘the other pupils, 
Brahmins or Kshatriyas, whatever they might be. There are 
many instances of this kind of Aberal practice in the education 
of ancient India. 

There were two factors considered as most amome in. 
education : the first, the persomality of the teacher, and the 
second, the competence or adhskara of the pupil. The teacher. 
came first in importance. There could be no education without 
a competent teacher. And what was it that constituted the compe- 
tence of the teacher ? It was bes spiritual stature, his spiritual 
knowledge, and his power to eycke the soul of his pupil and set 
it on its way to perfection. Since education is the most vital base 
upon which to rear the whole structure of society, it must needs 
be the supreme force for galvanising the entire being of the student 
and bringing out what is individual and specifically creative in 
him. To touch one part of his beng, the mind or the heart or the © 
body, or even all the three together, is not enough—along with 
these instruments, the master o. the instruments must also be 
made conscious of himself, conscious of the purpose for which 
the instruments have been created; and the best way to use them, | 
- so that that purpose may be periectly accomplished. If life isa - 

pilgrimage, the pilgrim must knew.where he has to go and how. 
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best and quickest he can reach his deao enduring the hård- 
ships, avoiding the pitfalls, and overcoming the dangers of the 
way. That alone can be called a perfect and purposive education 
which equips him for this pilgrimage and starts him in the right 
direction; everything else is a clumsy makeshift or a blind groping. 
That alone- confers freedom, everything else fetters and cramps up 
the individuality of the student to a senseless convention or a 
soulless routine. An integrated personality can be the product of 
only an integrated system of education, and there can be ‘no 
integration of personality with the central being left undiscovered 
and unawakened. It can, therefore, be safely asserted, in the 
light of what has been stated above, that the re-education of the 
parents and the, teachers is the most vital problem of modern 
education. And this re-education of the educators must bein 
the spirit of the ancient ideal of rekindling the soul-fire-in them, 
so that once it is kindled, it can kindle the same fire in the students. 

The problem has to be tackled at the roots, and no tinkering will 
be of any avail. 

The Upanayana ceremony was not a mere ritual; it: was a 
symbolic act of kindling the soul-fire. By his power of self-identi- 
fication with the being of the student, the Guru realised the actual 
state of the latter’s evolutionary growth, and gave the right touch 
and stimulus which could make it blossom in a spontaneous har- 
mony. No exclusive insistence on the head, heart or hand of the 


` - student was- needed; the touch on the centre assured an organic 


and integral developmient,. just as the right care of the roots: en- 
sures an organic’ and coordinated development of the -whole 
tree. This kindling of the soul-fire was called dwijattwa,.a new 
birth, a Brahma-janma, which, according to Apastamba, “is the 
superior birth, as it originates from knowledge.” This new..or 
second birth is “exempt from age and death”, says Manu.. 
This Upanayana or ‘initiation ‘exemplifies at once the a 
and method of anctent Indian education. The aim was; as I have 
already said, the vitalisation, regeneration and integration.of the 
whole personality of the student, so that it could lead to an integral 
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fulfilment in life; and the method was, in its primary and essential 
feature, the spiritual impact and impetus exerted upon the living 
core, the evolving nucleus of the being. But this initiation did 
not always lead at once to an integration—it only set the dynamic 
forces of the being in motion. Students were free to stop short 
at a half-result, or stray away from the path blazed by the Guru. 
If they so desired, they might tend towards secular interests and 
cease to follow out the natural results of their Upanayana. But 
the Guru’s touch, provided the Guru was a knower of the Brahman, 
was irrevocable, and in a single life or in the course of many 
lives, it could not but bring about a return of their nature to the 
path of an integral self-unfolding. For, the soul-fire, once kindled, 
can flame or smoulder, according as one tends or neglects it, but 
can never die out. 

The fundamental principle guiding the act of initiation was 
the fitness and aptitude, adhikara, of the student. No superficially 
egalitarian or democratic sentiment was allowed to do violence 
to the natural growth of the student by imposing upon it a kind 
of education or training for which he had no fitness and aptitude. 
The different stages and rhythms of evolution were clearly recog- 
 nised and respected. It was not uncommon to find that in the . 


‘game family the father was a priest, the son a physician, the mother 


an ordinary housewife, and the daughter a Brahmavadini or 
knower of the Brahman. 

What were the tests of the fitness and competence of the - 
student ? The supreme test was, of course, the actual stage reached 
by him in his evolution, and the texture and pattern of his. psycho- 
logical armatutre, which only the intuitive insight of the Guru 
-could perceive and determine. Among the other tests, mention 
may be made of purity (shuchita), freedom from the passions 
(apramada), intelligence (medha), an austere self-discipline 
(tapasya) and Brahmacharya or self-consecration to a high spiritual 
ideal. Those of the first three castes who were impure or unchaste, 
devoid of self-control, disobedient, and listless or incapable of 
concentration, were not admitted as pupils; or, if they developed 
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these defects and foibles after admission, they were expelled. 
Obedience was held to be of primary and capital importance. 
Absolute and implicit obedience ensures receptivity, and where 
there is no receptivity, there can be no gain from the teaching, . 
however lofty it may be. Obedience is attunement, an attunement. 
between the mind of the teacher and that of the taught. Obedience 
and humility are the sure marks of nobility of character; and forma- 
tion of character is one of the cardinal ends of true education. 

In ancient India education was universal and compulsory. 
Even. girls received adequate education, and some of them went . 
so far as to qualify for the higher knowledge of the Brahman. 
Those boys who refused to be initiated or receive any education 
were looked down upon by the society as vratyas or outcaste, 
and were even punished. “These penances and penalties attach- 
ing to the violation of this primary obligation of Upanayana,” 
says Radhakumud Mukherji, “only show to what extent education 
was valued by Hindu society, and how it was sought by law to 
make education universal and compulsory among all the three 
castes which made up Aryan society in those days. They also 
imply by contrast the supreme efficacy of Upanayana as a puri- 
fying influence, a factor of moral and spiritual uplift.’ 

_ The division of human life into four _ashramas indicates that 
a full and rounded perfection was considered the object of earthly 
existence, so far as the average man was concerned. After a life - 
. of Brahmacharya and the acquisition of knowledge, the student 
was allowed to go.back to the worldly life, marry and perform 
the duties of: a householder as enjoined by the Shastras. The 
garhasthya or householder’s life was not a life of licence and 
caprice, or an aimless drift; nor was it a life of mere money- 
. making and selfish pursuits. It was a life of hard discipline and 
sacramental duties and obligations. It was a well-regulated, 
responsible life, having for its constant aim a steady growth 
into one’s highest spiritual stature, and a conscientious prepara- 


-1 Ancient Indian Education by Radhgkumud Mukherji - 
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tion for the last two ashramas, the vdnaprastha and the sannydsa. 
Through all these successive ashramas, one was meant ta advance 
by gradual stages and a progressive fulfilment of the basic urges 
of human nature—dharma, artha,.kadma and moksa—to the 
supréme goal of human life, the eternal peace and beatitude of 
the divine Reality. No aspect of life was neglected or repressed, 
but all were developed to their optimum and led on to an integral 
perfection. But, since it was the individual nature of each student 
that was held to be the most important factor, departures from 
the general rule were always welcomed and encouraged, provided 
that they tended to open up new avenues of fulfilment or revealed 
an orientation to exceptional possibilities—there was no strait 
jacket for the man of genius. - If a student chose to devote his 
whole life to the study of the Vedas and the attainment of the 
brahmavarcas, no pressure was ever put upon him to meet the 
obligations of a householder’s life. He was given full freedom to 
live the holy life of a natsthtka. T 

Sravan, manan and mididhydsana or hearing the sacred 
texts or the teachings of the Guru, pondering them in the silence . 
of the mind, and meditating on them till they pass into the very 
blood and bones, and the whole consciousness becomes saturated 
with them—this was the method of study prescribed. But this 
kind of concentration cannot be possible except by a rigorous 
observance of Brahmacharya. As Manu says: “Neither the 
study of the Veda, nor liberality, nor sacrifices, nor any self- 
imposed restraints and austerities can ever procure the attain- 
ment of rewards to a man whose heart is contaminated by 
sensuality.” 

Brahmacharya was, then, the first, indispensable condition 
of education. The word Brahmacharya is used in two senses, 
of which one is wider than the other. In the wider sense it means 
the totality of the discipline, physical and psychological, which 
leads to Brahmavarchasa or the realisation of the luminous know- 
ledge of Brahman. In the re&tricted sense, it means the disci- 
pline of the sexual urge and its sublimation. Writing on 
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Brahmacharya in his Brain ef India, Sri Aurobindo says : “At the 
basis of the old Aryan system was the all-important discipline 
of Brahmacharya.... The practice of Brahmacharya is the first 
and most necessary condition of increasing the force within -and 
turning to such uses as.may benefit the possessor or mankind. 
Al human energy has a physical basis. The mistake made by- 
European materialism is to suppose the basis to be everything 
and confuse it with the source. The source of life and energy 
is not material but spiritual, but the basis, the foundation on 
which the life and energy stand and work, is physical. The ancient 
Hindus clearly recognised this distinction between karana and 
pratishtha, the north pole and the south pole of. being. Earth 
or gross matter is the pratishtha, Brahman or spirit is the Karana. 
To raise up the physical ta the spiritual is Brahmacharya, for by 
the meeting of the two th energy which starts from one and 
produces the other is enhanced and fulfils itself. 

“This is the metaphysical theory. The application depends 
on a right understanding o7 the physical and psychological con- ` 
formation of the human receptacle of energy. The fundamental 
physical unit is the retas, in which the tejas, the heat and light and 
electricity in man, is involved and hidden. All energy is latent 
in the retas. ‘This energy may be either expended physically 
or conserved. All passion, lust, desire wastes the energy by 
pouring it, either in the gross form or a sublimated subtle form, 
out of the body. Immorahty in act throws it out in the gross 
form ; immorality of thought in the subtle form. In either case 
there is waste, and unchastity is of the mind and speech as 
well as of the body, On the other hand, all self-control conserves’ 
the energy in the retas, and conservation always brings with it 
increase. But the needs ef the physical body, are limited and 
the excess of energy must create a surplus which has to turn 
itself to some use other taan the physical. According to the 
ancient theory, retas is jala or water, full of light and heat and 
electricity, in one word, of tejas. * The excess of the retas turns 
first into heat or tapas which stimulates the whole system, and 
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it is for this reason that all ferms of self-control and austerity 
are called tapas or tapasya because they generate the heat or 
stimulus which is a source f powerful action and SUCCESS ; 
secondly, it turns to tejas proper, light, the energy which is at 
the source of all knowledge ; thirdly, it turns to vidyut or electri- 
city, which is at the base of all forceful action, whether intellectual 
or physical. In the vidyut agéin is involved the ojas, or. prana- 
shakti, the primal energy whick proceeds from ether. The retas 
refining from jala to tapas, tejas, and vidyut, and from vidyut to 
ojas, fills the system with physical strength, energy and brain 
‘power, and in its last form of cjas rises to the brain and informs 
it with.that primal energy which is the most refined form of 
- matter and nearest to spirit.. It is ojas that creates a spiritual- 
force or virya, by which a men attains to spiritual knowledge, 
spiritual love and faith, spiritual strength. It follows that the 
more we can by Brahmacharyz increase the store of ‘tapas, tejas, 
vidyut and ojas, the more we sLall fill ourselves with utter energy 
for the works of the body, heart, mind and spirit.” 

I have given this long quctation so that both the educators 
and the students may clearly: understand why Brahmacharya 
was considered an indispensadle condition of ancient Indian 
education and that without it mo efforts at the reconstruction of 
modern educations system can ever bear happy fruit. - Brahma- 
charya must be made the very .base of all education worth the 
name, for it alone can nourish and develop to their utmost per- 
fection all the faculties of cur composite ` being, particularly 
the faculties of the mind, such as thought, reason, memory; 
imagination etc. 

Another principle of ancient Indian education was that. all 
knowledge is within the student himself, and has only to be 
evoked or called forth by intell gent means by the teacher rather 
than infused from outside. It s only the right environment that 
has to be provided, the right aad helpful aemosphere that has to | 
be created, and the hindrances and obstructions that. have to _ 
be cleared away from the path of progress. The most paralysing - 
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of these obstructions is the tamasic, and the most distracting the 
rajasic elements of the nature of the student. Tamas darkens. 
and immobilises the -evolutionary forces of the being of ‘man, 
and rajas distracts it and deflects it from the right path by passions, 
heady desires and attachments, and wrong and perverted. ideas. 
The elimination of tamas or inertia, the discipline of rajas, and 
the awakening and development of sattwa or the principle of 
light, harmony and happiness, constitute the crux of the problem 
of the educator. The student has to be taught to develop the 
sattwic quality in him by the practice of Brahmacharya.and peace- 
ful concentration, so that it may be possible for him to turn to 
' the light within him for the attainment of knowledge. If these 
fundamental qualities of the student’s nature are not properly - 
studied and led to their organic development, edtication may be. 
proud ‘of. the information it has imparted, or the avenues of 
employment and earning money it has opened up, but it will 
have forfeited its supreme power and privilege of drawing the 
best and noblest out. of the students, forming -tbeir character, 
and aiding in the. integration of their personality. 

In this connection, Sri Aurobindo draws an. illuminating 
comparison between the creative intellects of the East and those 
of the West. “In the West’, he says, “the highest creative 
intellects...have achieved sovereignty by limitation, by striving 
to excel only in one field of a single intellectual province or at 
most in two ; when they have been versatile it has been by sacri- 
ficing height to breadth. But in India it is the greatest who have. - 
been the most versatile and passed from one field of achievement 
to another without sacrificing an inch of their height or an iota 
of their creative intensity, easily, unfalteringly, with an assured 

mastery. This easy and unfailing illumination crowning the 
7 ing energy created by Brahmacharya was due to the 
discipline which developed sattwa or inner illumination. This 
illumination makes the acquisition of knowledge and all other intel- 
lectual operations easy, spontaneous, swift, decisive and compa- 
ratively unfatiguing to body or brain. _ In these two things lies 
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the secret of Aryan intellectual achievement. Brahmacharya and 
_sattwic development created the brain of India : it was perfected. 
by Y O ga. 21 N i 
I have spoken of the triple method of hearing, pondering. and 
meditating: As an effective preliminary aid to pondering and 
_ meditating, was prescribed the practice of avritti or recitation from 
memory of what the student had heard or read. This avritti or 
repetition was not a mechanical routine, but a concentrated dwelling 
of the mind on the words and their meanings, so that their inner 
truth and significance might reveal themselves in a flash of intui- - 
tion. The power of words was well known to the ancient teachers. 
They knew that the vibrations that the words, correctly pro- 
nounced, engender have an electric effect upon a calm and 
attentive mind. But not all words. Only those words which 
embody the ‘living fire of an inner faith, experience or realisation 
are veritable dynamos of power. This, indeed, is the secret of the 
miraculous ‘effect of a mantra upon mind and matter alike. A 

mantra is nothing but a particular arrangement of words charged . 
with the potercy of subtle sound vibrations that mediate between 
the physical and the supraphysical worlds or levels of conscious- 
ness, and induce a_precipitation of the light and powers of the 
`- latter into the normal economy of the former. What appears as 


miraculous is not realy mysterious—it is simply the penetration of _ , 


a higher power into our material world and, as a result of it, an 
overriding of the normal order and natural laws that obtain here. 
But there may be mantras of various-kinds, representing powers 
and influences of different levels of consciousness. The miraculous 
nature of the effect of a mantra dots not: necessarily argue an 
infiltration or influx of an authentic spiritual force. All supra- 
physical worlds or planes are not spiritual. Avritti of the mantras - 
—for the Vedic hymns are, in truth, mantras—quickens and ` 
refines the consciousness of the student and makes it receptive 
to the spiritual power contained in the words of the mantras or to | 

the influence of the spiritual — from which the mantras are are 


3 The Brain of India 3 Sri Aurobindo 
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| derived. 1 A lightning flash of intuition, a sudden revelation, or’a 

sparkling stream of inspiration is the natural result, often referred - 
to in’the Vedas and the Upanishads, of an intent, concentrated 
and. prayerful recitation of the sacred texts. The most outward 
-reward of repetition is an extraordinary development of memory, 
a development which was normal in ancient times, but would ` 
appear almost incredible to our modern. mind. - 

-AJ subjects were taught in ancient times, as I have already 
` said in the beginning. It is a mistake to think, as many do, that 
` it. was orly the Vedas and similar texts that were taught, and | 
nothing else. ‘Fhere was no distinction observed between spiritual 
and secular subjects. Grammar, rhetoric, phonetic, prosody, 
astronomy, astrology, arithmetic, geometry, algebra, logic, litera- 
ture, philosophy, law, statecraft, trade, archery, music, dancing, 
agriculture, cattle-breeding etc., etc. composed the curriculum, - 
and -were taught with the thoroughness in. which the ancients 
easily excelled. But the choice of the subjects was determined © 
not by any considerations of the material returns likely to be’ 
_ derived, but by the natural temperament, bent and aptitude of 
> the students. Hereditary inheritance was also taken account of 
in determining the nature of the study. — . 

‘Tending thè gacred fire, thé cattle, and the house a the arti 
formed: part of the daily work. Manual labour, even menial work, 
was- insisted upon for the training of the hands and the general 
body, and the development of humility, disinterestedness, and the 
habits of simple living and high thinking. Difficulties were some- 
- times put in the way of the student in order to test his sincerity and 
obedience to the Guru, and bring out the latent powers of calm- 
ness.and endurance. But it was done out of ari immeasurable love 
for the student; for the true teacher saw nothing but the Divine — 
in his pupil, the Divine breaking into flower. Even_on the material 
plane, the relation between the.teacher and the student was like 
_ that of a father arid ason, a relation of love and devotion. _ 

1 It rust be remembered that all these worlds are there within the being of man. 
Words of wisdom, repeated correctly and iœ a concentrated way, serve only to evoke the ` 
powers of knowledge and action, latent in him. eee : 
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I have refrained. from any reference to. post-Upanishadic 
_ systems of education, for, in. them one notices a gradual fading out 
of the pure spiritual element and a growing emphasis on intel- 
-lectual learning and theological, philosophical and logical training. 
Many of the basic factors of the ancient times still persisted, as 
for instance, Brahmacharya, the triple method of shravana, manana 
and nididhyasana, the ritual of initiation etc., but they were getting 
more and more formalised, intellectualised, and mechanised by 
theological dogmas: and narrow caste-orthodoxies. The ancient 
flexibility and harmonising power of spiritual intuition came to 
be supplanted by the rigidity of the intellect. And yet, what 
moral, intellectual and spiritual giants even the later systems 
produced ! 

-The system of education in ancient India of which we have 
attempted a brief outline above was based on certain psychological 
truths which are universal and indisputable, and must be incor- 
porated in any modern method that aims at the integration of 
personality and a perfect development of all the powers, poten- 
tialities and- faculties of the human organism, subjective and 
objective. But the whole of that system cannot be adopted today, 
nor will such a system answer to the changed needs of the modern. 
times. It would be preposterous to think of going back to the 
past and reverting to a system which served well in its time,-but 
would be obviously out of tune with the psychology of modern 
man and the social conditions of the present. To-weave the 
essential and imperishable elements of the past into the texture 
of the basic urges and aspirations of the present would be the 
right means of shaping the patterns of the future. 

In the next article we shall begin an elaborate study of the 
system of education propounded by the Mother and adopted 
by the Sri Aurobindo International Centre of Education. It is 
a new and revolutionary system, unlike any that-is current today ; 
and it has, therefore, to cleave through aebarrage of encrusted 
_ ideas, frozen perspectives and habits of thought, clamorous consi- 
derations of financial returns, aad the pervading, materialistic 
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TH psychic transformation and first stages ofthe spiritual 

transformation belong to a unity ofknowledge and expe- 
rience that are already part of things realised; but the supramental 
change is less explored. The supramental heights have only 
been glimpsed; and it would be difficult for the normal untrans- 
formed mental conception to enter into that radically different 
consciousness; nor would it be possible to express it in our ordinary 
mental. language. It is only by ccntact with the intermediate ranges 
of consciousness that any atterapt to describe supramental being 
could be intelligible. But the mind can look towards it and catch 
some reflected impression of tae Truth. 

However different, the h:gher consciousness in its rudi- 
mentary elements is already present in us. We can also expect 
the process of evolutionary Nacure, though greatly modified, to 
work the same in the highest asin the lower beginnings. We have 
already seen something of the law. and nature of the transition 
from intellect to spiritual mind; from here we can trace the higher 
development from spiritual mind towards supermind. This, 
however, must necessarily be abstract pag — through our 
metaphysical inquiry. S 

Supermind belongs to the Super-Nature, and hence cannot 
be entered by mere Mind. AI previous emergence of involved 
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powers have been able to come to the a by a pressure of the 
same superior powers already formulated on their ‘own planes. 
These superior planes create their own foundation in our subli- 
minal parts and from these are able to influence the evolutionary 
process oni the surface. Overmind and Supermind are also involved 
but they have no formations in our subliminal consciousness; 
for these greater’ powers are superconscient. In order that higher 
principles may emerge their powers must descend into us and 
uplift us and formulate themselves in our being. 

Even without the descent the terrestrial Nature might ea 
after a long evolution, in making contact with the superconscient 
planes; and thus a slow emergence of consciousness might result. 
‘A race of mental beings acting by an ‘intuitive mentality might 
appear as a first step, followed by an overmentalisation carrying 
us to the borders of Supermind. But this would be a long endea- 
-vour of Nature; and although the higher elements would dominate 
they would still be subjected to a modification of their action 
by an inferior mentality. The real ‘transformation can only come 
through a direct. intervention from above; and a total surrender 
of the lower consciousness. to the higher Power. This transfor- 
mation can take place swiftly if there is a conscious call and will 
of the awakened mental being, and the response from. the supra- 
mental Consciousness-Force from above to bring forth the evolv- 
ing Consciousness-Force from behind the veil. The evolution 
can be considerably accelerated. ` , 

First of all the mental Man must become the psychic and 
inner mental being master of his energies. He-must increasingly 
become a conscious participant in the action of universal Nature, 
see that all action in the world is the operation of a universal’ 
Energy which is the secret power of the cosmic Spirit veiled 
in the inconscience of Matter. It is this apparently blind Force 
that has created physical objects with its own character of mecha- 
nical action. In animgl life this Force becomes slowly conscious 
on the surface, forming individual. being. It is, however, -only 
imperfectly conscious; it senses and feels without any clear intelli- 
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gence of what is being done. In the human mind there is the first 
appearance of an observing intedigence, and also a will to choose. 
` But the consciousness and knowledge are still superficial and 
imperfect. There is not yet the luminous perception of direct 
knowing, but only its beginnings in a certain element of instinet 
and intuition. The normal intelligence is an inquiring reason 
or reflective thought, but its knowledge is constantly. darkened 
by the half-blind instruments: of Nature. 

We see that there is a greater and more intimate intuition 
' which would be in luminous id=ntity with Nature’s movements. 
Such entirely intuitive consciousness would be able to grasp things 
by direct contact or a spontanecus truth-sense born of an under- 
lying identity. This would be tne real participation by the indi- 
vidual in the working of the un-versal Consciousness-Force. The 
individual would become master of his own energy and also a 
conscious instrument of the Cosmic Spirit. This conscious parti- 
cipation would come in our-transition from the present state of: . 
being. to that of the supernatuce. 

The rule of this intuitive mental intelligence could not be 
complete on the earth plane. I- would become mixed with the 
mental, vital and physical conscieusness already evolved. It would 
be able to modify, but is not large enough to abolish the Ignorance; 
and hence it could not transfomm the whole consciousness. Even 
so, our normal intelligence can awaken to the universal Conscious- 
Force and can direct to a certain extent the inner and outer cir- 
cumstances, but only in a limitec way and not without error. Such 

conscious participation would ‘enlarge the individual and give him 
the sénsitive perception, of the course Nature was taking. As his - 
inner psychic or inner mental being comes more to the front there 
would be the beginning of a trte free will which would mean a 
fuller perceptive control of the motions of his own being. Even 
though not comprey free, it would „be an opening to a higher 
nature. ° 

Free will does not mean. a zomplete freedom of the egoistic 

will acting independently; for our natural being is a part of cosmic 
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Nature, and our spiritual being exists only by the supreme Trans~ 
cendence. Only by rising to a greater Nature can we be beyond 
the subjection of the present Nature. Since the individual is included 
in universal Nature and dependent on the Transcendent, his will 
cannot act independently. There could bean ascént to the imper- 
sonal Reality and acting only as an impersonal cosmic Will. Or 
the being could feel itself a spiritual instrument acting as a power 
of the Supreme. In either case there would be a submission to a 
greater Conscious -Power. 

Because a new power of being in a higher consciousness 
would become the instrumentation of a higher Power the will 
then becomes free from the process of cosmic Mind-Energy, 
Life-Energy and - Matter-Energy. Thus the individual would. 
become more powerful and effective as he realised himself the 
centre and formation of the universal and transcendent Being and 
Nature. The individual emerging into a greater light of Con- 
_ sciousness and action of Force would'be the instrumentation of 
an overmental and supramental Consciousness-Force, the power 
` of the Divine Shakti. The evolution itself would be felt as a 
supreme, universal Consciousness and Force, an omniscient 
World-Mother raising the being into her supernature. The indi- 
vidual soul would be aware of its purpose, and illimitable and 
one with the universal and transcendent Reality, and yet an - 
instrument and a spiritual centre, 

The opening to the Supernature- brings the supramental 
transformation which effects the passage from the blind auto- 
‘matism of Nature to the infallible action of the truth of Spirit. The 
‘automatism of Matter and of a lower life is the beginning of the 
evolution. It proceeds through’ the contusions of mind, driven“ 
by the inferior Nature but struggling to escape from her limita- 
tions. In a higher state the evolution emerges into a spontaneous 
harmony founded on the spiritual Truth of things, Henceforth 
the consciousness will follow the line of Truth with a full know- 
ledge, a strong participation and complete delight in action. 
There will be a luminous perfection of unity with all, and the action 
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of the universal in the individua. as well as the enlightened action 
of the individual in the universal governed by the Supernature. 
But this highest condition must take long to bring about, 
for there must also be the consent of the lower Nature; all parts 
of the being must learn to ober the Divine Power. Those parts 
that are subject to the inconscience and subconscience are deeply 
rooted, and most difficult to clange from the lower law of the | 
Inconscient. The vital is wedded to desire, the mind attached to 
its own movements, and both are obedient to the law of the Igno- 
rance. There must therefore “be the conscious self-direction of 
the mental being in us to bring about the consent of each part 
- to the action of the higher power,.so that Supernature is substituted 
for the old nature. The second cendition (after assent) is surrender 
of the whole being to the light and power of the Supernature. 
The psychic and spiritual transformation must be far advanced 
‘before the supramental change cen begin. A long, difficult stage of 
constant effort and tapasya is needed before the complete surrender 
of the being to the Supreme can be attained. First there is the stage 
of seeking with a central offering of the heart and soul and mind 
to the Highest; and then follows a total reliance on its greater 
Power, until this reliance grows into a complete abandonment of 
oneself in every part to the wocking of the higher Truth. This 
total abandonment can only come if the psychic change has been 
complete or the spiritual transfcrmation has reached a high state 
of achievement. This means a :urrender by the mind of all its 
mental formations, opinions and judgements, replaced first by 
an intuitive and then by an cvermental or supramental func- 
tioning. There is also demanded a surrender by the vital of its 
desires, feelings and impulses, and replaced by ‘a luminous, 
desireless force of a centralised universal knowledge of which life 
must become an instrument. In the same way our physical part has 
to surrender its instincts, blind <ttachments arid its faith in the 
inevitability of the fixed function-ngs of the physical mind, so that 
they may be replaced by a new power establishing its great law 
and functioning in Matter., Even, the inconscient and subcon- 


scient have to become conscient and susceptible to the higher 
light. This can be done only by the full emergence of the soul 


and inner being, and the working of the-light and power of the- . | 


psychic and spiritual will on all parts of the being. 

The breaking down of the wall between the inner and outer 
nature is another necessary condition for the supramental change. — 
All the inner centres must have released their capacities into 
action; and the psychic entity must be in control. The individual 
= must have also universalised himself, before he can rise to a 
consciousness belonging to the upper hemisphere. He must be 
conscious of. the higher spiritual Light, Power, Knowledge and 
Ananda, Although the spiritual change can advance before the 
psychic is complete, the supramental change can only commence — 
when the supramental Force begins to act directly; and a this 
the lawer Nature must be ready. . . 

A new decisive step can be aken in the spiritual auon 
only when the previous main step has been conquered. Even . 
_ though the conquest of the spirit can be accomplished far speedier 
through individual endeavour than by ‘Nature’s course, the succes- 
sive steps must still be traversed. Rapidity comes. through -con- 
scious participation of the inner being together with the. power 
of the Supernature, The material stage of the evolutionary move- 
ment was an aeonic progression; the life progression can be mea- 
sured in millenniums; while the mind development is a matter 
of centuries. When the conscious spirit intervenes a concentrated 
pace of evolutionary swiftness is possible. Nature’s transforma- 
tions appear to be miracles, but they are miracles with a method; 
for a secret all-wisdom governs everything in her. 

_' The steep passage from the spiritualised mind tosupermind - 
must be accomplished gradually by degrees. All the higher ranges — 
of Mind are links that make the ascension possible. It is from these 
higher sources that the secret spiritual Power acts upon the being 
and brings about the psychic or the spiritual change. It is neces- 
sary at first that the pure touch of the-spiritual force should inter- 
vene in mental nature; a light.or power must purify it and uplift 
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- it. This can be done from within through the psychic’ entity. 
Or the necessary change can be brought about by an occult descent 
_ of the spiritual force from above. The consciousness may be so 
uplifted that there is union with the Divine by departure from the 
_ evolution, a leap or a rapid breaking out of bonds which may 
_ necessitate the fall of the body. But for the-transformation of the 
earth, the first touch of spiritualisation must be. followed by an 
awakening to the higher sources. This must go stèp by step until 
the native spaces of consciousness are reached. | 

As in the rest of the movement of Nature, there is the widening ` 
of the consciousness, the ascent and then the integration with 
lower parts.of the nature. In the lower grades of the evolution 
this integration cannot wholly mentalise life and matter, for the 
subconscient and the inconscient still govern the activities. This 
makes it difficult for. the mind to exceed its own level. By calling 
in the spiritual force, mind can establish a preliminary change; 
but this change is not a total perfection. While mind is the ins- 
trument, this new consciousness has to work within restrictions. 
It can only regulate or check the lower action of life and control 
of the body; but it cannot transform them. A higher dynamic 
principle must intervene. 

‘But the lower parts of the being must consent before this 
intervention can come; and this is. difficult,-since each part prefers 
its own self-law to a superior law which it. feels not its own. The 
lower being retains a perverse pleasure in darkness and sorrow. 
‘A complete and radical change can only be brought about by 
bringing in the spiritual light into the lower elements until they 
recognise that their own fulfilment lies there. This illumination 
is opposed by the Forces of the lower Nature as well by the seas 
Forces that live by the world’s imperfection. ` 

‘This difficulty. can be overcome by opening up the inner 
being and its centres of action. It is the inner mind, life and 
subtle physical consciousness that can create ghe larger mediating 
awareness to communicate with the universal and bring its. powers 

to bear on the whole range of the heing, even the subconscience, 
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The spiritual Light and Power descending can thus pervade the © 
life and body; but it camnot entirely get rid of the Ignorance nor 
overcome the subtle forces that rule the Inconscience, If, how- . 
ever, the psychic and not the mental takes charge, the descent of 
spiritaal forcé can be more effective. By the working of overmind, 
the central being can be uplifted to that higher level of conscious- 
ness and the new integratien of the nature commenced. Together 
with the increasing spiritualisation of the being, these higher 
powezs of mind can be opened ‘to the intervention of the higher 
dynamis. The spiritual progression can then turn towards the 
beginning of the supramental ‘transformation. 

Since we enter here into the domain of the infinite the lines 
of approach are many. We can only consider therefore one parti- 
cular possibility. In the stairway of Mind to Supermind there are 
four main stages: Higher Mind, Ilumined Mind, Intuition and 
@vermind. Here we enter into a consciousness based on a secret 
self-existent Knowledge, and acted-upon by that light and power. 
Thes2 grades are not merely a power or faculty of: cognition but 
are g-ades of the substance of spiritual being. When the powers. 
of an7 grade descend completely i into us the very grain of our being 
and consciousness and all its activities are penetrated and remould- 
ed. Each stage of this ascent is thus a general conversion of the 
being. 

As we descend the scale, Consonnes becomes more and 
` more diminished, admitting’ less the substance of light. As we 
ascerel, a finer but stronger and more truly spiritual substance - 
emerzes. In the descent of these higher grades inte us this greater 
light enters into mind, life and body and changes their diminished 
substance into the stronger dynamis of spirit. A taking up of the 
lowet by the higher is po because all are forms of the same. 
consciousness. . -$ 

Our first decisive step out of our human intelligence is an 
ascent into a highersMind, a mind with the clarity of the spirit. 
It is a power that has proceeded from the’ Overmind and {its 
special character is luminous thought. It has a sense of oneness 
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together with the multitudinous aspects of fila It is also 


the spiritual parent of our conceptive mental ideation—the present . 


high level of man’s consciousness. 

In this greater Thought there is no need for a step-by-step 
logic, deductions or inferences. There is not either a swift ha- 
zardous divination which belongs to the intelligence probing into 
the unknown. It is a Knowledge based on all-awareness; and 
though it can express itself in single ideas, it characteristically 


“expresses a totality of truth-seeing in a single view. Large aspects 


. of truth come into view as we ascend in Mind, but for progress we 


have to combine these large thought-structurés into greater wholes, 
until we reach a great totality of truth capable of infinite 
enlargement. 

This is the Higher Mind’s Cognition. As will it works on the 
rest of the being through the power of thought. It seeks to purify 


‘and create through the power of knowledge; the idea is put forth 
_ as a force to be accepted and worked out. The heart, life and will 
become changed with its power; and even in the body the thought - 


of health can replace its consent to illness. It thus prepares the 


. being for a superior truth of existence. 


It has to be pointed out, however, that these higher forces are - 


not all-powerful in their descent as they would bein their own 
plane of action. They have to enter into the inferior medium of 
matter and encounter the incapacities of mind and life. Hence 


‘the luminous Consciousness is modified; the higher Idea descend- 


ing into developed mental intelligence has to overcome the mass 
of formed ideas belonging to the Knowledge-Ignorance. There 
is thus a power of resistance against the descending Light; refusing 
or deforming it. Nature gives all Forces the chance to survive, and. 
hence the Ignorance is a collision, struggle and intermixture of 
forces. But strife must be replaced by harmony, which can only 
be achieved by the powers of Light and Knowledge. In the heart, 


life and body, desires, impulses, sensations and habits have to be: 


met; and since these are less conscious than ideas they are more 
obstinate and have a greater power of resistance. This power of 
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resistance is "7 great obstacle which the evolutionary force has 
to meet. 

This obstacle will be there at each stage of this greater ascent. 
It is: therefore necessary to acquire the power of tranquillising the 
nature, silencing the mind, heart, life and body, in order to allow 
the higher Light to work. But even so there is the opposition of 
the universal Ignorance, an occult resistance of the ignorant nature. 
An established psychic control is desirable therefore as this creates 
a more general responsiveness. A preliminary spiritual trans- 
formation will also reduce the hold of the Ignorance; but neither of 
these influences eliminates the obstruction altogether. The power 
of the spiritual Higher Mind, although it can make the first change 
and prepare for an integration of the being, is necessarily dimini- 
. shed by our mentality and cannot sweep away all obstacles. 

A greater force is that of the Illumined Mind, a mind of śpi- 
ritual light. Here there is the splendour and illumination of the spirit, 
in addition to the calm and wide enlightenment of the Higher Mind. 
The inwardly visible Light that hère pours down is a spiritual 
manifestation of the Divine Reality (material light is only a con- 
version of this Light into Matter). The movements on this level. 
_are also ae a luminous “enthousiasmos” of inner force, and 
"power. 

The ‘Tlumined Mind sor primarily by vision, and not 
thought. Thought is a fact secondary in the spiritual order. 
Verbal thought in the form of sound is the channel by which know- 
ledge can appear intelligible in the Ignorance. Thought, however, 
in its origin, is a cognitive seizing of some truth of things. In 
mind it is the surface response of perception to the contact of an 
object, but in the spiritual light there is the deeper response from 
the very substance of consciousness. Thought in fact creates a. 
representative image of Truth; and to the mind makes Truth an 
_ object of Knowledge. But the body of Truth is cane only by 
a deeper spiritual sight. o 

The consciousness through sight i isa greater power for khow- : 
ledge than the consciousness -f the thinker. It is the inner sight 
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that seizes something of the substance of Truth; and thus the 
Iitumined Mind, through Trutk-sight, can effect a more dynamic 
integration. It gives the thouglt-mind a direct inner-vision, the 
feelings and emotions a spiritual light, and the life urge a spiritual 
urge and inspiration; finally it th-ows on the physical mind a trans- 
forming light that breaks its limitations. While the Higher Mind 
‘produces the spiritual sage, the zllumined Mind develops the seer 
and the illumined mystic whose soul lives in vision. 

These two levels of mind derive their knowledge from a 
third level, that of Intuition which is nearer to the original know- 
ledge by identity. When the ccnsciousness of the subject meets 
and penetrates the consciousness in the object, intuition appears. 
Or when the consciousness looxs into itself and feels the truth 
directly; or when the consciousness meets the Supreme Reality 
or the spiritual reality in things, there also intuition lights up. 
It is a penetrating and revealing touch which carries in it sight 
and conception. 

Intuition carries its self-fteling and sclf-vision of things, 
but ‘emerging into the lower rature it is subject to a mixture 
which opens it to misinterpretaton. There can be intuition on all 
levels of the being. The dark intuition from the vital level has to 
be scrutinised by the discrimirating intelligence and reason. But 
the reason is not a reliable arbite- since its methods are uncertain. 
Reason in fact is itself largely dependent on intuition, and cannot 
be the real judge of intuition. Without the liaison of a higher 
plane of consciousness the flashes of intuition would be difficult 
to co-ordinate. 

Intuition is a ray of a superDr light entering into us modified, 
and again darkened by our ordmary mind consciousness. On its 
own native level it is pure and anmixed, and its rays are massed 
together in a play of waves. When this begins to descend it comes 
as a play of lightning-flashes. Bw the judgment of reason can only 
act as an observer, recording th= more luménous intimations. To 
verify an isolated intuition the consciousness must rely on other 
intuitions. If the consciousness -s*dependent on the lower intelli- 
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gence then intuition cannct bring in the higher light. 
Intuition has a fourfold ‘power: revelatory. truth-seeing, 
inspiration or truth-hearing, truth-touch or immediate seizing, 
and a true automatic discrimination of the exact relation of truth 
to truth. Intuition by its own superior process can therefore per- 
form.all the action of reason. The mind, heart, life, sense and 
. physical consciousness have already their own power of intuition; 
but the pure power descending can impart to them a -deeper 
perception. It can change the whole consciousness into the stuff 
of intuition; and thus a certain integration takes place. In the 
Inconscience, however, the intuitive light is hampered, and 
cannot be radically effective. 
_ The intuitional change must lead to the higher ascent to 
the Overmind which is a principle of global Knowledge. Only by 
an opening into the cosmic consciousness is the overmind ascent 
and descent made possible. To the vertical ascent must now be 
added a vast horizontal expansion of consciousness; that is, the 
inner being must have replaced the surface mind by its deeper and 
wider awareness. When overmind descends the predominant ego- 
sense is lost in a largeness of being. Thought itself manifests 
from above, and ‘all individual intelligerice is now a revelation or 
illumination. Feelings and sensations are felt as waves from the 
same cosinic immensity. In this boundless largeness all sense of 
individuality may disappear, and a total cosmic consciousness 
left. Personality becomes a field of manifestation, so that the sense 
of delight is felt at all points in an unlimited consciousness. 
There can be many formulations of the overmind consciousness. 
Instead of cosmic diffusion, there may be the- sense of the universe 
in oneself, an identification with the All; In one state the indi- 
vidual identifies. himself with all in the cosmos; in another there- 
is an inclusion of all beings in oneself. All movement is a free play 
of universal Nature to which one responds with a dynamic identity. 
But yet the completeeoverruling presence of the Cosmic Self or 
something instrumental to the Transcendent can come in. This 
centralising action opens up. the true individual. being, one with 
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the supreme Self and yet.a cosmic centre, that replaces the ego. 

- These first general resulte of the foundation of overmind 
consciousness open up innumerable developments. It is expe- 
rienced as a consciousness and action full of Light and Truth, 
with a universal beauty and del ght and a constant play of possi- 
bilities. If the overmind gnosis ntervenes then a wide and plastic 
structure can develop, in whch all spiritual experiences are 
taken up, and all experiences ef mind, -life and body are spiri- 
tualised. The movements of intuition, illumined sight and thought 
are made global, and the who-e nature, knowledge and feeling 
‘become all-embracing, cosmic. 
| The overmind change is -he consummating movement of 

the spiritual transformation. It takes up all that is in the three 
steps below and raises their workings to their highest power, 
giving them a universal wideness of consciousness and power. 
But it is not the final possibility of the spiritual evolution. It is 
the highest power of the lower hemisphere, founded ina cosmic 
unity, but acting in division and the interaction of the multiplicity.. 
Although it does act in the Ignorance, yet it works out all possi- 
bilities, acting in each according to the fundamental meaning of 
its cosmic formula. Thus in eerth-life it works on the basis of. 
nescience, which resulted from -he lower nature’s separation from 
its origin. Although it can give an action of universality to the | 
‘individual, yet it cannot lead Mird beyond itself. Only the supreme 
self-determining truth-action of supermind can manifest what is 
transcendent. If the evolution ended with. Overmind then the 
spiritual awareness could only go further by allowing the soul 
to depart from its cosmic formation into the Transcendence.. 

. The descent of overmind would’ be able to transform in 
each person his inner and. outer being, but it would leave the 
basis of Inconscience untransformed. Outside its own sphere’ 
of illumination there would stil be the original darkness. Also 
Overmind would be able to develop the separate possibility of one - 
or more spiritual formations. «Thus there might evolve a spiritual 
community as well as spiritual individuals but each would work. 
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out its independent existence.. The pririciple of unity taking all 
diversities into itself would not yet be there. There would be no 
security against the downward gravitation of the Inconscience 
which swallows all things that arise out of it. The descent of 
Supermind could alone liberate the earth field from this pull of 
_ the Inconscience. The transition from overmind to Supermind 
and a descent of Supermind must therefore intervene. 

Overmind penetrating our being, which is dependent on mind, 
would establish in it a greater power and intensity of gnosis’ which 
has originated from supermind. This influx would continue until 
the supramental force itself could take up the transformation 
and reveal the spiritual truth to earthly being, finally pouring the 
supramental power and knowledge into the whole nature. With 
the ascent of the soul a complete transformation of the Ignorance 
can take place. | 

This gives a structural map of the supramental ascent in 
its separate. steps. The soul is as a traveller mounting the degrees, 
of consciousness, each: a separate body of conscious being; and 
~ each a status that. has to be complete before the next station can 
be secure. But evolutionary Nature is not a logical series; it acts 
by the interpenetration and interaction of ascending powers. 
- The higher descends into the lower and alters it; but the lower 
also in its ascent 1s sublimated. There are thus an abundant number 
of different intermediate degrees of consciousness, and so there ` 
cannot be any clear-cut, successive stages, but a complexity of 
movement. -The individual is thus a climber who at each step 
has to build up and redescend in order to rebuild. The movement 
as a whole is like a mounting tide, or an advancing army whose 
_ main body is occupied in consolidating its hold on the traversed 
tertitory. Such is the integration . needed for the entire 
supramental change. 

Nature does not follow a clearly determined course which 
our logical intelligence demands. As in the evolution of the past 
where life and mind have created a more complex and perfect 
_ organisation of Matter, so in the spiritual evolution the mind 
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grows in the luminosity of the spirit, and the higher spiritual grades 
of Consciousness begin to manifest, sometimes one or the other 
or all together. An Overmind light may descend and take the 
lead while the intuitive, illumining and higher grades of mind 
are incomplete. Thus the action of the higher power greatly helps 
in the transformation of the lower. Thus the illumination and 
‘higher thought need the help of intuition, while intuition needs 
the help of overmind. Overmind itself is not integrated until 
the higher mind and the illumined mind have been taken up 
into intuition and intuition taken -up into the all-sublimating 
overmind energy. 

Integration is not only an ascent of the soul but a descent 
of the higher consciousness to transform the lower nature which 
resists and obstructs the descent, or at least seizes and enslaves 
the new power to its own way of action. If the higher: power 
descend into the heart or into the vital being the results are more 
mixed and imperfect. The descending power can only effect an 
incomplete occupation, partly of the new and partly of the 
l unchanged lower order. All ranges of mind cannot be 
_ transmuted at once, and the mind’s action itself is penetrated by the 
vital and physical. Thus it is necessary for the transforming power 
to descend into the emotional nature and the vital. centres and 
finally into the physical nature. Still there is the subconscient 
and inconscient foundation. It is a slow retreat with return attacks, 
in which the higher influx occupies each time more ia aa 
territory. 

Because of the division of our being into outer and inner 
nature, a further difficulty is that the power of consciousness 
must take in more than one status at a time. The inner readily 
receives, but the outer is more under the influence of the Igno- 
rance and the Inconscience and is slower to receive and assimilate. 
This necessitates a constantly repeated labour of adoption and 
orientation. Even when the inner and outer nature of the individual 
are unified, he still has to meet the invasion of the external influences 
from outside, which are opposed to*the new spiritual consciousness. 
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The spiritualised individual cannot become universalised 
unless he receives the world influences. The spiritual inner - 
consciousness has to meet these influences either by obliterating 
them or transforming them; or they may be forced themselves 
to receive the spiritual influence and carry it into the world. The 
environmental being itself must be steeped in the spiritual light, 
and this is a difficult perfection. It is always easier to`spiritualise 
the inner parts; but such introspective perfection is not the integral 
perfection. - | 
=- ’ The essential difficulty i is that the substance of our normal 
being is moulded out of the Inconscient; all our knowledge is ` 
enveloped by this. It is this nescience that has to be transformed 
into superconscience. Until then the nescience is compelled to 
swallow up all that enters it. There is thus a diminution of its 
truth and power, or at least a limitation of its force. Love, for 
example, can affirm itself as an inner principle but it must occupy - 
the whole being before the individual feeling and action can be 
moulded by the law of love. And even the perfected individual 
can be rendered ineffective by the hostile nescience. In thé In- 
conscience is a blind Necessity which prevents the possibilities 
that emerge from establishing their free action. A. mixed and 
diminished play is the result. 

A transformation of human nature results when the subs- 
tance of the being is steeped in the spiritual principle and all its 
movements are a harmonised movement of the spirit. But the 
Inconscience opposes the higher powers with its own inexorable 
law; life is met with death, and Light with a background of dark- 
ness, and the freedom of spirit with incapacity and Inertia. Only 
the supramental Force can overcome this ay of “the 
fundamental Nescience. 

A supramental change of the whole being takes place when: - 
the involved supermind emerges to join with the supramental ` 
light descending from the Superngture. The individual is here 
the instrument, but the isolated transformation is not enough and 
may not be permanent unless the individual becomes the centre 
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for the supramental Consciousness-Force to be established in the 
terrestrial workings. This would mean the appearance in the world | 
of a gnostic being and a gnostic Nature. An emergent supramental 
Consciousness-Force must be active on earth and also an organised 
instrumentation of the Spirit must take place in the life and 
body. All intermediate changes are only partial and insecure. On 
the basis of the supramental principle, the intervening powers 
of Overmind and spiritual Mind can reach their perfection. They 
would be steps in the ascent of consciousness in the world by 
which the embodied mental being could climb into the gnosis. 
Thus the divine life on earth would be manifested. 
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The World as Will and Representation. By: Arthur Schopen- 
hauer. 2.Vols. pp. 1221, Price. $17.50. Pub. The Falcon’s — 
Press,: Indian Hills, Colorado. 


. . It was nearly seventy-five years ago that an ‘English trans- 
lation of the Die Welt als Wille und Vorstellung by Arthur Schopen- 
hauer was: first made available by Haldane and Kemp. Since 
then the original German text has undergone séveral revisions in 
the light of the corrections and additions found in the papers . 
of the author after his death. The final and definitive edition 
was brought out by Dr. Arthur Hubscher in 1937 and this is the 
text used for the present English translation which has taken Mr. 
E. F. J. Payne, secretary of the British Schopenhauer Society, 
over twenty years to bring to its high perfection. It is pointed 
out that the earlier translation by Haldane and Kemp suffered 
from more than a thousand errors and omissions rendering an 
accurate translation all the more imperative. Apart from a scrupu- 
lous exactitude in his rendering of the text, Mr. Payne has also 
translated all the many interesting quotations from foreign authors 
. by Schopenhauer. In addition there is a valuable Index which 
facilitates reference. 

The World as Will and Representation is issued in two volumes, 
the first containing the main thesis of the author, substantially ` 
as it was first published in 1818 and the second consisting, so to 
say, of his commentaries, illustrations and discussions around 

the theme of the first, which were published as supplementaries 


1 The word Vorstellung is usually translated as.Will. Mr. Payne does it as Repre- 
sentation and adds in explanasion: “Its primary meaning is that of ‘placińg before’ and 
it is used by Schopenhauer to express what he himself describes as an ‘exceedingly compli- 
cated physiological process in the brain of an animal, the result of which is the conscious- 
ness of a picture there.’ 
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in the second edition of the. work in 1844. The First volume cot- 
prises four Books followed by an Appendix giving a reasoned 
criticism of the Kantian Philosophy on which Schopenhauer 
claims to base himself*. The Second Volume runs into fifty 
chapters of discussions arranged supplementwise to the Four 
Books, and covers an incredible variety of subjects, from Love 
to Mathematics, Music, History, Aesthetics, Women, Death and 
so on. The style is vigorous, remarkable for its clarity and is lined 
with a sly sardonic humour—something quite unexpected of an 
intellectual avatar of the metaphysical spirit of Kant, though in 
keeping with his enunciation of the gospel of doom. 

For truly, Schopenhauer is a- prophet of gloom. To put his 
philosophy i in general terms, in brief : the universe is an expres- 
sion of a Cosmic Will which is manifesting itself in a thousand 
ways; the individual is only one among its million circumstances; 
death no less than life serves its career of becoming, pain as much 
as joy, sin as well as virtue. It is in vain that the individual strives 
to maintain himself against the surge of forces which are the shoot- 


1 The World as Representation. First Aspect ; 

The World as Will. First Aspect; 

The World as Representation. Second Aspect; .- 

The World as Will. Second Aspect. ` 

4 In fact he insisted upon a prior reading of his work, On the Fourfold Root of Suffi- 

cient Reason (1813) for an’ understanding of his later and main work on Vorstellung, as it 
contains his epistemology derived from the ideality of space, time and the categories of 
Kant. He also accepted the Kantian Thing-in-itself which he came to identify with his 
Will later on. According to Schopenhauer our senses first supply the.data; then the 
faculty of cognition creates a mental picture of the world which is a ‘re-presentation’, a 
Vorstellung, not an imagination. This representation is the object to the subject of our 
knowing consciousness and the relation or connection of the object and the subject is 
expressed by the Principle of Sufficient Reason. “‘All our representations are divisible into 
four classes which impart to the Principle of sufficient Reason its fourfold roct. The first 
aspect of this principle is that of becoming, where it appears as the law of causality and is 
applicable only to changes. ‘Thus if the cause is given the effect must of necessity follow. 
The second aspect deals with concepts or abstract representations. .if certain premisses 
are given the conclusions must follow. The third aspect of the principle is concerned 
with being in space and time, and shows that the existence of ne relation inevitably implies 
the other.. The fourth aspect deals with actions, and the principle appears as the law of. 
motivation, which states that a definite cOurse of action inevitably ensues ona giyen charac- 
ter and motive.” (Transiator’s Introduction) ° 
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ings of the Universal Will. The personal will is only a part, a seg-. 
` ment,of that Will and cannot hope to prevail against it. It is ever 
faced with the challenge of other part-wills like itself—all under 
the menacing shadow of the Master Will. There is only one.issue 
for the individual and that is effacement of himself from this field 
of want which is the parent of will, of strife which is the child of 
clamorous will. How is that to be done ? In each one there is a 
faculty of knowledge which is willy-nilly dominated by the will 
formulated in his being, on its surface as well as in its depths. 
Even his knowledge of the world is coloured and shaped by the 
dictates of this inherent will; things exist to us as they are te- 
presented by our faculties which are the servants of the will. 
Now this faculty of knowledge, the intellect, should be steadily 
and firmly disassociated from the will-element and a condition 
of will-less contemplation built up so that the workings of the 
Will cease to affect the being any more and man slowly but wisely 
- drifts outside the inexorable life-current and attains peace above 
strife. 

We need not discuss here how far such a view could serve 
as an adequate explanation of the meaning of existence. We 
would merely observe that this is only a partial truth, only an arc 
which yields its full meaning when the whole circle is completed. 
There can be no Will without a Being to will. A universal Will 
can be exercised only by a Universal Being. And the will of such 
a Being presupposes a purpose which surely cannot be Its own 
extinction. However, to turn to some of the more interesting 
portions of the book. - 

 ’ Schopenhauer, it will be recalled, was one of the foremost 
intellects of Europe in the. last century, who were utterly amazed 
by their discoveries of the profound contents of the Vedas, Upa- 
nishads and other Indian scriptures through the translations in 
continental languages. Some of his observations in this connec- 
tion bear repetition eyen. today, a century after they were made. 
Referring to the Vedas and the Upanishads, he writes : 
“The conviction here described and arising directly out of 
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the apprehension of nature must have been extremely lively in 
those sublime authors of the Upanishads. of the Vedas, who 
can scarcely be conceived as mere human beings. For this con- 
' viction speaks to us so forcisly from. an immense number of 
their utterances that we must scribe this immediate illumination 
of their mind to the fact that, standing nearer to the origin of our 
race as regards time, these sages apprehended the inner essence - 
of things more clearly and profoundly than the enfeebled race, 
‘as mortals now are’, is capabi of doing.” (P. 475, Vol. IT) 


While on the subject of Reb.rth and transmigration of souls, 
he draws attention to the Wiscom of the Vedas : as embedded in 
the Upanishads and observes : 


“Never has a myth been, and never will one be, more closely 
associated with a philosophical truth accessible to so few, than 
this very ancient of the noble-t and oldest of peoples. Dege- 
nerate as this race. may now be in many respects, this truth still 
prevails with it as the universal creed of the people, and it has 
a decided influence on life todzy, as it had four thousand years 
ago. Therefore Pythagoras and Plato grasped with admiration 
that non plus ultra of mythical expression, took it over from India 
or Egypt, revered it, applied ic, and themselves believed it, to 
what ‘extent wé know not.’ W2, on the contrary, now send to 
the Brahmans English clergymen and evangelical linen-weavers, 
in order out of sympathy to puz them right, and to point out to 
them that.they are created out of nothing, and that they ought 
to be grateful and pleased about it. But it is just the same as 
if we fired a bullet at a cliff. In India our religions will never 
take root; the ancient wisdom of the human race will not. be 
supplanted by the events in Galilee. On the contrary, Indian 
wisdom flows back to Europe, and will produce a fundamental — 
change in our knowledge and -hought.” (Vol. LP: 356-7) 


' A truer prophecy has. not >een uttered | ; 
_M. P. PANDIT 
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Rigvedavu Bhagavatsvarupavu. By Vidoan- N.S. Ananta- 
 rangacharya, Sanskrit College, HAN EBIOTE: Pp. 61, Price Re 1.00. 


- While reviewing, in these pages, an earlier work of the author. 
on the Vedic heritage, we had occasion to commend his efforts 
to make known the real character of the Wisdom. that lies con- 
cealed under the liturgical exterior of the hymns of the Veda. 
The present book, the second in the series, on the Rig Veda and 
the Nature of the Godhead, continues the good work. It consists 
of 75- carefully selected verses—dwelling upon several aspects 
of the Divinity—from all over the Rig Veda with word-for-word 
renderings in Kannada and copious annotations underlining the 
unity of thought that runs throughout and recalling ‘parallel 
utterances in the Epics, the Upanishads and other authentic 


. Sanskrit literature 


It had been all along propagated by scholars from the West 
“we trust no one gives serious credence to that theory today— 
that the Rishis of the Veda were all polytheists, worshipping a 
multitude of gods according to the exigencies of the situation. 
Not only that, but they had the clever habit of praising each god 
as if he were the highest when he was addressed : for this tendency 
a special term,- Henotheism, was coined by Max Müller. The 
turn to monotheism, worship of only One God, we wire told, 
came much later in the age of the Upanishads, though the begin- 
nings of this movement are to be seen in some of the hymns of 
the latest (?), the tenth Book. Needless to say this is a very 
superficial and misleading view’ of the matter. As Sri Aurobindo 
has pointed out in his exposition of the Secret of the Veda, to 
. the Rishis of the age represented by the Rig Veda, the Supreme 
Godhead is always One, though for purposes of manifestation 
there are put out several emanations of. Himself, called by 
.- different names. And they are not merely names ; they are powers . 
and personalities of the One. Godhead, individuations for specific’ 
purposes in the building and the governance -of the- Universe. 


1 Rigvedada amogha suktiratnagalu.. : 
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“All the Gods with a single mind, a common intuition, move 
aright in their divergent paths towards the one Will.”? 

Sri Anantarangacharya draws attention to this special feature 
of the Gods in the Hymns and cites the authority of Badarayana, 
Sayana and Yaska in support. Indeed, Yaska is quite unambiguous 
on this point. Eka atma bahudhda stuyate, the One Atma is lauded 
manywise, he declares. (Nirukta VII.4) The Gods are, besides, `- 
itaretara janmanah, itaretara prakrtayah ; they have a mutuality 
of birth, a mutuality of nature. Each is not only an emanation 
of the Suprerne Godhead, but he has behind him all the other 
Gods to support him, i.e. the whole of the Godhead is at his back. 
Each God “gives birth to the other gods, he is the substance out | 
of which the others are formed : now it is Surya giving birth to 
Agni, now it is Agni who brings into being Surya and so on. 
To quote a typical Rik illustrating this truth : 

Thou,art Varuna, O Fire, when thou art born, thou becomest 
Mitra when thou blazest high ;-in thee are all the gods, O son 
of force, thou art Indra for the mortal giver. (Rv. V.3.1.)4," 

- With the advent of Agni, the Force of Will and Aspiration, 
the dross of impurity in the being is burnt up and there forms a 
state of vast Purity embodied by Varuna; as the force of. Agni. 
breaks down the wall -of ego and self-regarding desire leading 
to strife, there is the birth of Love and Harmony, of Mitra in 
the being of the seeker preparing the ground for the manifesta-. 
tion of the other Powers of the Godhead ; to the mortal who gives 
himself to the Divine, Agni reveals himself as the’ bounteous 
Lord of the Divine Mind, faining the showers of illumination. 

The entire universe has been brought into existence out of 
the primal darkness by God Agni: 


The whole world was swallowed and concealed in E EN $ 
Agni was born, arid,it became manifest. The- Deities, the Earth, 
the heavens, the waters -and the plants gloried in- his friendship. 
(Rv. X.88.2) ` 


1 Ry. VI. 9.5. j 
* Translations thus masked are by Sri Aurobindo. 
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The learned author points out how in the Upanishadic 
account of Creation also, it is Tejas, Fire, that is mentioned as 
the first to be produced by Brahman on the move to create. He is _ 
- the ‘first birth of life in sapless, dry matter, fuskad sivo jantsthah © 
(Rv. I. 68.2): He is the conscious thinker in those who are not 
seers, ayam kavih akavisu pracetah (Rv. VII. 4.4.). To recall 
_ another Rik which describes the ubiquitous nature of Agni: > . 


- He is the being and. non-being in the supreme ether, in 
the. birth of the Understanding in the lap of the. indivisible 
mother. Fire comes to us as the first-born of the Truth, he is 
the Bull and milch Cow in the original existence. (Rv. X.5.7).0+ 


_ Equally fundamental is the position of Indra. For, the 
. Divine Lord as Indra, is not only the ruler of the heavens of the 
gods but of this world of ours as well, ubhayasya rdjan, sovereign 
of both ‘the worlds (Rv. VI.19. 1), bhuvo janasya divyasya raja 
VI.22.9). It is he who breaks through the thick opacity of the , 
hard Rock of Matter and floods all sides with the Waters of divine’ 
Consciousness, who as the monarch of the peoples, or the out- 
break of the Dawn of Knowledge, forms the firmaments of the 
Pure Mind and makes the Sun of Truth shine aloft. (VI.39.5). 

He has not only created the universe and, the beings that 
people it. but has also distributed formulations of -his —_—— 
in appropriate embodiments : 


In growths of Earth he has extended the breath of life ; 
set Force in the Horse, Milk in the Cow ; set the Wil in the hearts,. 


ac in the Waters ; in the heaven the — and Soma in the É 


Hill. (Rv.V.85.2) - 
tae ` 
It is he again that has concentrated himself at certain points- in 


the cosmic Extension : as leading . centres of ‘manifestation, the “=. 


Vibhutis : 

Brahma, the king of the Gods, Leader of the Seers, of the’ 
Sages the Rishi, the Bull of the creatures ; Falcon amid the birds 
of flight, among fell weapons the Axe...4.(Rv. IX 96.6). 
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As the author observes, one is naturally reminded of the narration 
of his Vibhutis by the Lord ir the Gita, which. ends “ the 
famous’ declaration : j 


Whatever beautiful did glerious creature thou seest in the 
world, whatever being is might: and forceful, know to be a very 
splendour, light, and energy of Me and born of a potent portion 
and intense power of my existence. (41) 


To the author, as to us, the Rig Veda is essentially a Book 
of Upasadna, a Record of the s>iritual strivings and realisations 
_of the ancient Rishis serving as a guide to posterity on the Road 
of the Yoga of fufilment of the human into the Divine and the 
blossoming of the Divine into the human. The Lord of the 
worlds is not only in the heavens above, not merely in the expanse 
around in the universe, but he is also stationed in the Heart of 
every creature : 

An immortal Light, set inward for seeing, a swiftest mind 
' within in men that walk on th> way. (Rv. VI.9.5). 

He holds in his hands all mights.; sitting in the secret cave 
he upholds the gods in his strength.. Here men who hold in 
themselves the Thought come to. know him when they have 
uttered the Mantras formed bz the heart. (Rv. 1.67.2) 

By the chants of the Mantras that affirm His omnipresence 
and omnipotence, the lauds tha- glorify, the very body of God 
grows in stature ; vardhatam asya baru stomebhirukthaisca Sasya- 
mana. (Rv. VI.24.7) 

To this Master of existence, at once the most ancient, pirva, 
and; the ever-new, naviyasa, give, give your soulful adoration, - 
i give’ "yourself wholly. For such a one attaineth to the illumined 
station whichis the Goal most cherished, Suiyarh cit abhyasat 
(Rv. I.156.2), where. the final vord is: 

Tvam asmakam, tava smasi, Thou art gurs: We a are Thine. 
(Rv. VITI.92.32). 


M. P. PANDIT 
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